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Who can witness and withstand 
mankind’s myriad miseries ? 

I would rather consign my life to Hell 
Let Humanity be redeemed. 
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-Bhima Bhoi 
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National Seminar on 
Mahima Dharma and Minor Religious Cults 


Presidential Address 
9th December, 1995 


Chief Guest Prof. M.N. Das, Guest of Honour Sri Rajendra Kishore 
Panda, leamed delegates and friends. 


On behalf of the Institute of Orissan Culture I accord you a hearty 
welcome to the 10th two-day National Seminar on Mahima Dharma 
and Minor Religious Cults of Eastern India. We are grateful to the 
distinguished scholars who have come from different parts of India to 
attend this Seminar and present their learned papers on Mahima Dharma 
and minor religious cults like those of Mangala, Manasa, Naga, Satyasai, 

_Bahai, Hetuvadi, Brahmism and tribalism. The main thrust of the Seminar 
is, however, on Mahima Dharma. This dharma was propounded by 
Mahima Swami and propagated through Bhima Bhoi, a tribal Kandha 
poet of Orissa of 19th Century (died in 1895). Mahima Dharma combines 
in itself essentials of Hinduism and humanism. The followers of the 
Mahima .order’ do not believe in idolatry, Brahminical rituals and 
priesthood. They venerate the Void and see the presence of Divinity in 
all beings and objects. Joranda in Dhenkanal district is one of tneir 
famous centres. The Saint-poet Bhima Bhoi has left behind a number of 
immortal literary works like Stuti Chintamarni, Srutinisedha Gita, Nirveda 
Samhita and numerous devotional songs. His devotees who put on tree 
bark and hold a palm leaf umbrella overhead move from village to 
village with the welfare of the world in mind. Mostly roving mendicants, 
they are highly respected both by the elite and the folk. It is strictly 
enjoined in their precepts that a sadhu must always pray for the prosperity 
of the village he enters or leaves. Even he receives no alms, he takes 
some water in his hands and prays to the Formless One to bless the 
village, its people and the world. 


“ The famous exhortation of Bhima Bhoi, the poet, is as follows : 


Whoever can behold and bear the plight and immeasurable sufferings 
of living beings? 
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] am pre:pared to be condemned and rot in Hell, but O God, let the 
world be redeemed forthwith. 


Our leamed delegates while conferring on this aspect and other 
minor religious movements would certainly try to probe into the pan- 
Indian phenomenon which has upheld unity amidst diversity. Your 
deliberations, we are confident, would contribute in long measure towards 
cultural cohesion and national integration. 


Jay Hind. 


K C Mishra 
Director 


* The papers published in this volume are intellectual discussions of the cults 
and not meant to be criticisms. 


Digitized by srujan ka@gmail.com 


Mahima Dharma and the Minor Religious Cults 
of Eastern India 
(Keynote Address) 


Trilochan Misra* 


Dharma, Religion and Cult 


In the historical context of India, Dharma is a word of extensive 
implication. As the Vedic and Brahmanical texts have it, Dharma signifies 
the sustaining force or order underlying the universe as well as the path 
of religiousness followed by men. In Smriti and the later texts, the term 
acquires a wide range of connotations such as law, duty, justice, custom 
and conduct of the disciplined people (shistas), the way of life lived by 
the majority (mahajana), merit, virtue, essential characteristics and nature 
(svadharma). The Buddhist texts use the term to mean the order that 
is established firmly and the law of causation that accounts for continuity 
in this world while the Jain texts use it for the kinetic energy causing 
all things to function. Thus, in its broader or ideological sense Dharma 
is a prime principle like truth itself; in fact, the Vedas hold it as the 
spiritual counterpart of the universal order Rita, of which the moral 
counterpart is Satya. 


The practical aspect of Dharma is religion. It has crystallised round 
the impulse of righteousness into a system consisting of faith, philosophy 
and practice—faith in the spiritual order, whether or not the order is 
headed by some Supreme Power/Powers (consider Jainism and 
Buddhism), philosophy of a world view including man's position therein, 
and practice of rites and rituals for sake of piety or propitiation of the 
aforesaid powers. In this sense Dharma is coterminous with religion. 
There being no separate Sanskrit word to designate the institutional 
aspect of Dharma, the same word is used in both the senses. Hence, 
at times a confusion. For instance, Hindu Dharma is considered more 
than a mere religion; it is an order, the universal order known as Sanatan 
Dharma that has no founder or origin and is eternal. ‘When goodness 
grows weak and evil increases, the Supreme Being’, it is said, ‘comes 


* Ex-Vice Chancellor, Shri Jagannath Sanskrit University, Pun. 
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back in human form lo deliver the holy, to destroy the sin of the sinners 
and establish righteousness'.! However, as a social institution Hinduism 
is just like any other religion though on account of its hitoricity and 
vastness the concept and practice vary in parts and form into strands 
that constitute the different sects. Jainism and Buddhism unlike Hinduism 
repudiate the Supreme Reality known as God, but like Hinduism they 
also attempt to express in organised form the complete reality of goodness 
through every aspect of human life. While the Indian religions lay stress 
on personal accountability according to the doctrine of Karma, Christianity 
differs by replacing it with repentance and grace. 


Religions, as we know, differ as regards concept, nature of belief 
and practice, but as religion they have the following common 
characteristics to abide by : 


i. A solid faith in the Supreme Reality (God) as the Creator and Controller 
of the universe as in Hinduism, or alternatively assertion of the 
complete reality of goodness as in Buddhism. (The Supreme Being 
may be personal or non-personal; His manifestation, monistic or 
pluralistic). 

ii. A fim belief in the religious order which is either eternal or founder- 
based. If eternal (eg Hinduism), the Supreme Being incamates Himself 
in ages; if not, the founder comes as a Prophet (eg Islam) or as 
Messiah (eg Christianity). 

iii. An absolute belief that the said order is based on ethical values 
with diametrically opposite contrast between good and evil, the 
sacred and the profane. 

iv. An account of the origin and development of Creation, or cosmology/ 
cosmogony. 

v. Man's relationship to God, the universe and the forms of creation at 
large - a harmonious world view and the place of man in it. 


vi. The religious aim of life: realisation of the Supreme or self-realisation, 
salvation of the soul—Moksha, Nirvana, Kaivalya, etc. 


vii. The procedure to be followed — love of God, love of man and other 
creations of God; action (karma), knowledge (jfiana), devotion 
(bhakti), etc. 


.Religious organisation including modes of worship, individual or 
congregational. 


ry 
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ix. Social organisation of religious communities—the social functions 
held on birth, marriage, death, etc. 


While religion is a complete system of faith, philosophy and practice 
as we have already noted, cult is only a system of worship expressed 
in the form of rituals. There is always a desire in a group or society and 
an incentive in its inspired leader to worship particular deities for specific 
purposes which gives rise to the origin of various cults. Thus the rise of 
a cult is the psychic phenomenon of a group and it is confined to the 
action phase of religion. Like religion it consists of a belief and a mode 
of worship with rituals, but it is not backed up by a comprehensive 
doctrine or some systematic philosophy integrating life and existence 
to the Supreme Reality or to a spiritually integrated social order. Cults 
grow over the veneration of deities, spirits, religious saints and even 
political figures or heroes (eg personality cult, hero cult, etc.). Initially 
they start among some limited number of devotees and then become 
routinised. The Nath Cult, the Manasa and the Mangala cults and even 
the recent Santoshi Ma Cult are examples in point. 


Mahima Dharma 


The land of Utkal, praised in Skanda Purana and Kapila Samhita as 
a holy and unparalleled country, is the bedrock of numerous religious 
faiths — Buddhism, Jainism and the various sects of Hinduism. It redounds 
to the credit of modern Orissa all the more that it is also the birth place 
of one religion, namely Mahima Dharma. Judged by the criteria of religion 
noted earlier, Mahima is obviously a religion, not a cult. It is firmly fixed 
on absolute faith in the Supreme Reality, Satya Mahima Alekha, who is 
no other than Brahman. It formulates a spiritual order solidly based on 
the accepted ethical and moral values. It also propounds a unique world 
view, a systematic code of conduct and a homogeneous organisation 
embracing the sannyasis as well as the common men. 


Mahima religion emerged as yugadharma (religion of the age) at a 
time of transition (yugasandhi). lt appeared as a lokadharma (religion 
for the mass) when religious discriminations regarding race, caste and 
class were rife. In the 19th century Orissa, when this religion developed, 
the society was already ridden with divisive tendencies, casteism, 
selfishness, savagery and coercion of the poor. In the field of religion, 
irrationality and dogma, falsehood and fetishism reigned supreme; 
immorality and corruption were rampant. The 19th century in India was 


- 
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a period of decadence and disintegration that warranted religious and 
social reforms. To this period belong Raja Ram Mohun Roy and Keshub 
Chandra Sen, the founders of the Brahmo Samaj; R. G. Bhandarkar, 
Mahadev Govind Ranade and Vireslingam, who founded the Prarthana 
Samaj; Ramakrishna Paramahansa and Vivekananda who formulated 
the renewed creed of devotion, and service to humanity; and Swami 
Dayananda Saraswati who established the Arya Samaj. Mahima. Dharma 
is contemporary to these socio-religious movements, but is primarily 
religious. It is a non-ritualistic religious movement aiming at liberation 
of the entire humanity or Jagata Uddhara as they put it, ensuring social 
well-being through spiritual awakening. 


When we consider Mahima as a movement of the 19th century, we 
should not think it to be an isolated movement without a before or an 
after. In the 17th century Orissa, polytheism had run to its seed so 
much so that the One God was lost sight of behind the many. The 
Vaishnav poets of Orissa, known as the Pancha Sakha, Balaram Das, 
Jagannath Das, Achyutananda Das, Ananta Das and Yasovanta Das, 
advocated the conception of God as the formless Void (Sunya). The 
minor poets who followed them, Chandramani Das, Chaitanya Das and 
Arakshita Das reinforced the concept of the formless and attributeless 
Brahman. In particular, Chaitanya Das uses the term Alekha (the unwritten 
or non-describable) in Visnugarbha Purana, the term that came to be 
popularised by the Mahimaites: 


Alekha in the midst of Sunya, 
Siunya in the midst of Alekha 

The Entities Alekha and Sunya 
Are one and the same.? 


As the thought process was building up, the crisis in religion was 
deepening. The one Hindu religion was splitting into a gamut of ‘kitchen’ 
religions'. Threats of religious conversion by the Christian missionaries 
were staring the lower strata of society in the face. One sadhu called 
Sadhu Sundar Das, who died in 1838 established an ashram, say around 
1800 AD at Kujibar near Chowdwar where he openly denounced idolatry 
and caste system. At this juncture appeared on the scene Mahima Gosain, 
the founder of this religion, intent upon relieving the suffering and distress 
of mankind. It appears, the eternal India's soul-consciousness asserted 
itself in the form of this rural based humanistic religion. That too, in a 
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hilly tract of Orissa not simply because Orissa is a holy land, but perhaps 
because here the density of darkness was the deepest. 


The name of the religion is Mahima, which means the glory and 
greatness or Excellence of Brahman, the Supreme Reality. The reformative 
zeal is evident in the name itself for Mahima should not be construed 
as a newfangled religion, but a harking back to the radical concept 
underlying Creation as told in the Upanishads. The name occurs in the 
Vedas, and in a verse in Svetasvataropanishad (6.1) which can be 
translated thus : 


This redounds to the Excellence (Mahima) of the Lord (the 
Beginning-less and Endless Being) that the world appears as the 
manifestation of Brahman.’ 


It is curious to note that the Sannyasin who propounded the Mahima 
religion is also known as Mahima Gosain. Since sannyasis obviate their 
personality, perhaps he came to be known by what he professed, namely 
Mahima or the glory of Brahman. Historians have tried to identify him 
as much as the religious enthusiasts have tried to spiritualise his identity. 
However, a few points of information about him are quite revealing. He 
was first sighted in 1826 as an unknown Sannyasi at Puri, sleeping on 
the plain dust. They called him Dhuli@ Gosain and Nirahari or Jalahari 
Baba, for he used to live only on water. After wandering for 12 years 
(i.e. a yuga) at Khurda, Khandagiri, etc. he reached the Kapilas hill in 
Dhenkanal district where he changed his saffron clothes for the bark of 
Kumbhi tree and spent 24 years (i.e. 2 yugas) from 1838 to 1862, engaged 
in meditation (swatmayoga), preaching and propagating his religion. In 
the first yuga he subsisted on fruit and roots brought to him by a Savara 
called Sadananda; and in the next yuga on milk arranged for him by 
Bhagiratha Mahendra Bahadur, the Prince of Dhenkanal, then his disciple. 
During these two yugas he was known as Falahari and Khirahari Baba 
respectively. His first disciple was one Jagannath (the same name as of 
Lord Jagannath) whom he renamed on initiation as Govinda Das Baba, 
made the head of the order of the first 64 Siddha (self-realised) sannyasis 
and despatched westward as a religious envoy to propagate the religion. 
In 1862 he himself moved out from Kapilas on an extensive tour to 
spread Mahima Dharma. In 1863 he took rice meal in the house of the 
vaisya, Gangadhar Sahu. He appeared before the blind tribal boy in his 
teens, called Bhima Bhoi, who had fallen into a well and insisted on 
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being there unless pulled out by God the Absolute Himself, bestowed 
on him deeper insight and initiated him into the new religion. The 
legend seems to be another version of the Biblical story of Saint Paul, 
the ‘Apostle of the Gentiles'. Mahima Gosain considered spreading religion 
as his Niskama Leela, ie non-attached sport. He carried it on for a little 
more than one yuga (14 years) and left his mortal coils at Joranda, the 
Headquarters of Mahima Dharma, 15 km away from Dhenkanal town 
on Falgun shukla Dashami, 1876. 


The life story of Mahima Gosain as outlined above is part history 
and part myth. There are on one hand the incontrovertible historical 
details, on the other, a few facts capable of symbolical interpretation. 
The Mahimaites aver that he is not a mortal born of any mother, but a 
Revealed Soul — a manifestation of Param Brahman. Their viewpoint 
is summed up as follows : 


Biswanath Baba writes in the Preface to Philosophy of Mahima 
Dharma Vol. I that Mahima Swami is Mahima (glory) of Eka Adwitiya 
Prabhu Parama Brahma residing in the great void, Mahanityapura. 
The entire world of animal life originates from Him. The different 
incamations who appeared in the world in different forms spread 
faiths in their own names. But till this time, there was no religion 
characterising the original primordial Satya Mahima. For this reason, 
the Parama Abyakta Parama Brahma Prabhu revealed Himself on 
the earth as Mahima (sic).* 


If ‘Mahima’ at the end of the passage means Mahima Gosain, the 
inconsistency is removed and he is taken as an incarnation. But the 
Mahimaites take him as an avatdri, not an avatdra although the 
conception of incarnation appears frequently in their writings : 


Se Alerkha Anakara 

Buddha-rupe avatara 

Sujfiani manava nara 

DeRrha charma dole he. - Bhima Bhoi® 


(Meaning : He (is) Inexpressible, Formless 
Incamated as the Enlightened One 
O, wise human beings, 
See (him) with bodily eyes. 
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Mahima Swami is identified with Brahman and is referred to as 
Guru and Sadguru, i.e. Revealer of Truth. This is how Biswanath Baba 
the chief expounder of this religion prays to him in a Sanskrit sloka 
which is translated as follows : 


O Brahman, O Ecstasy, O Wisdom Incarnate, 

O One beyond conflict, vast as Void, Thou art That 
One, Eternal, Pure, Immutable, Transcendent, 
Beyond thought, beyond attribute, O True Preceptor !8 


The Sadguru Mahima Swami has left no written texts except his oral 
commandments known as Guru Ajnas, which form the basis of the 
religion. The doctrines are comprehensively reflected in the prayers 
and bhajans of the saint-poet Bhima Bhoi collected in his works 
Stutichintamani, Bhajanamala, etc. 


The first scholarly exposition of the Dharma has been made by the 
profound scholar Biswanath Baba, the late Head of the Mahima Order 
in his authentic works, Mahima Dharma PratipadaRkr, 1931, Nirguna 
Brahma Gita, 1939 and the definitive treatise, Sarva Veda-Vedanta-Sara- 
Tattva-Shiromani Alekha Param Brahma Darshanam, Part I, 1968 and 
Part II, 1972. It is he who has placed Mahima Dharma in the map of the 
world religions. In the words of Prof. Satrughna Nath, as Sariputta to 
Buddha, Samkara to Gaudapada and the Rupa-Sanatan-Jeeva trio to 
Shri Chaitanya, so is he to Prabuddha Mahima Swami. In fact, he is the 
eye to Mahima Dharma. 


Religion having its foundation on philosophical thinking, it is but 
natural to find some characteristic common points between Mahima 
and other Indian religions. Mahima is similar to Buddhism in respect of 
religious discipline in the monastic order and the mode of prayer called 
sharana (self-surrender); to Jainism as regards some steps of austerity; 
to Vaisnavism regarding Bhakti and Bhajan, to Sikhism and Brahmo 
Samaj with regard to denunciation of polytheism and idolatry. Such 
resemblances have misled scholars to consider it as an offshoot of 
Buddhism, Jainism, Vaisnavism, etc. For example, while N. N. Vasu 
considers it as a neo-Buddhist movement,’ Pandit Binayak Mishra infers 
that it is an offshoot of Jainism and also Vaisnavism.® Eschman calls it 
a reformist movement of Hindu religion.’ But, in fact, Mahima is an 
autonomous religion, neither an offshoot nor a movement in the mode 
of another religion. A stray resemblance cannot make it the shadow of 
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another religion. Biswanath Baba has conclusively proved that it is based 
on the monistic foundation of the Vedanta in the line of Sanatan Dharma. 
The Vedantic doctrine is its firm root, maybe the trunk. However, for a 
fruit the entire tree is important as well; and that tree is the age-long 
spiritual tradition of Orissa embracing those of the Buddhists, the Yogis, 
the Siddhas, the Acharyas and the Saint-poets. Mahima is not simply a 
religious edition of the Vedanta; it is a religion per se and also an 
indigenous religion of Orissa. It is the intellectual onus of scholars, 
therefore, to study how a seed latent in the Vedantic thought process 
has been nursed by the Orissan ethos and nourished in the air and 
water of the Orissan spiritual tradition to culminate in the form of this 
religion. 


The Supreme Being conceived in Mahima Dharma is the Inexpressible 
and Unseen One without beginning and end. He has no shape, no size, 
no attribute. He is the Upanishadic Brahman whom they call Brahma 
and Alekha (the Unwritten One), ‘for people in the four ages could not 
write about him'.!’° He is also Satya meaning 'that which changeth not’, 
'the eternal and ever-manifest'.!! He is Sunya-dehi;!? the all-encompassing 
Void is His body. In other words, He is Void. The concept of void is 
characteristic to Mahima and there is no borrowing from Buddhism. In 
Mahayana and Vajrayana Buddhism, void or sunyata is essenceless (na 
svabhavata); it is neither the creator nor the investor of life-force. The 
Mahimaites who were influenced by Achyutananda of the Panchasakha 
tradition differ from the Buddhists radically. For them, Sunya and Alekha 
are identical, co-existent and interpervasive, the Creator and Sustainer 
of life. He is immanent: 


From the immovable to the movable, in worms and insects, wherever 
you see, He uniformly pervades all — no one greater, no one less.!3 
He is transcendent, too. 


He is the syllable surpassing essence — an essence in the fourth 
estate, beyond empiric existence.!” 


The Mahimaites use another epithet for the Supreme Being, namely 
Niranjan meaning having no sign or attribute. The word occurs first in 
Mundakopanishad (111, 1.3) in the sense of Brahman, the Unknowable 
Void. Every reader of the Oriya Bhagabata recites the name before 
reading the text : 
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Anakaram mahasunyam, $unya madhye Niranjanah 
Niranjana madhye jyoti, sa jyoti Bhagaban swayam. 


It is popular faith that Niranjan is the core of the Void and at its core 
is Light that is God Himself. 


Now, there arise the basic philosophic questions regarding the theory 
of Creation and that of knowledge and realisation of the Supreme. If the 
Supreme Reality in the Mahima Order is the non-qualified, non- 
characterised Brahman (as in Adwaitism), how is Creation accounted 
for? To explain the theory of creation Shankara introduced the concept 
of Maya, in unison with which the nonpersonal Brahman becomes the 
personal Iswara invested with the desire to create and He creates. 
Ramanuja, the propounder of Vishistadwaita, obviates Maya but considers 
Brahman as invested with shakti or power for which He wills to be 
many and creates. Shankara's attitude to Brahman is the path of 
knowledge; Ramanuja's, the path of sharanagati or self-surrender to 
the Supreme Will. According to Vallabhacharya who is also a believer 
in Adwait, the progress is another step forward: Brahman has projected 
the universe out of Himself in no other motive than pure sport or leela. 
This philosophy is known as Suddhadwaita — Suddha or pure because 
it is freed from the nexus of Maya.!® Mahima religion is somewhat 
closer to it. |, 


Taking a dictum from Mundakopanishad (I,1.7)!'° the Mahimaites 
maintain that as the spider spins out its web and withdraws the same 
at will, so also the Supreme Being makes and dissolves His Creation. 
It is not /eela, as Vallabha puts it, but Mahima, the Wonderful Excellence. 
Mahima is not to be treated as an attribute of Brahman, but His 
Manifestation (svarupa): it is He Himself. In Vallabha's Suddhadwaita, 
the path of attainment is bhakti, not with any desire (Maryada marga), 
but without desire (Pusti Marga). Pusti presupposes the grace of the 
Almighty (Posanam Tadanugrahah, Bhagavata, lI, 10). Biswanath Baba 
describes the Adwaita of the Mahima Order as Visuddhadwaita because 
unlike Suddhadwaita of Vallabha, it gives greater stress on jnana, allowing 
a subordinate position to bhakti; hence visuddha. Of course, Mahima 
Dharma prescribes all the three steps — riirguna jnana (pure knowledge 
of the attributeless), niskama karma (work without attachment) and 
visuddha bhakti (devotion of the disembodied, not as to Krishna in 
Vallabhacharya's Suddhadwaita). Somewhat like Sridhara Swami of 
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Orissa, the Mahimaites propound jnana tinged with bhakti. However, in 
Mahima religion the concept of Grace is not also ruled out: 


Ekaksara Nama, ekaksara Brahma, ekaksara Dharma seva 
Ekanta bhajana Niskama Bhagati Daya kale sina hebal’- 


It is necessary in this connection to note that the Mahima conception 
of Brahman has a uniqueness of its own. Though non-qualified and 
non-characterised, Brahman can be the object of meditation and prayer. 
No rituals of course, but prayers are offered to Him. He is constantly 
remembered, recited about and prayed to in daily life and in the 
congregational prayers in the moming and evening. In His honour feeding 
of small children is organised, known as Balyaleela. On this occasion 
food offerings in earthen pots are presented to Maha Brahma and devotees 
are allowed to partake of the same. A strict Adwaitin would complain 
of its inconsistency, but however, this is a practical aspect. The blue sky 
above our head is an example; we have to conceive it as formless in 
our conspectus although philosophers would say that the visible sky is 
not without a form. In the same way the Mahimaites bring the Formless 
within their mental focus to whom they offer prayer and of whom they 
make upasanda. Sometimes devotees go out of the way when they speak 
of the Eternal God in personalised term metaphorically, not only in 
poetry, but also in reasonable prose: 


Now what can be my prayer at the avoya payar of the Almighty 
Lord Prabhu Paramatma Mahima Alekha?!8 


All this is understandable. 


Mahima religion aims at both spiritual and general well being of 
man. The spiritual goal of every individual member of the fraternity is 
the awareness regarding Brahman (Brahma-chetana), the highest goal 
being realisation of Brahma and Brahmatmaikya, the sense of one-ness 
with Him. Though realised by the reverential few, such a sense is one 
of pure bliss, turiyatita ananda, ie pure bliss beyond the fourth state, as 
it is said. However, the share of joy experienced by the common devotee 
is also an expansive feeling of commonness felt with the entire living 
world, for every creature is a manifestation of Brahman. The Mahimaites 
in their code of conduct abide by five cardinal principles in addition to 
Satya the main feature: Ahimsa or nonviolence, Abheda or non- 
discrimination, Samyama or self-control, Tyaga or self-sacrifice and 
Sadichha or well-being of all. Of course, Ahimsa includes daya or 
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kindness, abheda includes equality as well as equanimity, samyama 
includes sadachara, and sadichha includes universal love. The Mahimaites 
believe in rebirth, but jivanmuRkti and videhamukti (emancipation in 
life-time and after-life) are also conceived as possible. 


The general goal of the religion is liberation of the entire world, 
Jagata uddhara. This liberation is from falsehood, idolatry and ritualism, 
inequality, various discriminations of race, caste, creed, wealth and 
status, violence and ill-will. Mahima admits only one kind of classification, 
man and woman, there being no other difference. The human race is 
one. Human sufferings result from utter disregard of the sense of oneness 
and can be relieved through the revival of that sense — through one 
Order, that of Mahima. The Mahimaites' deep urge to redeem humanity 
cannot be said better than in these words of Bhima Bhoi : 


Who can bear to see the plight of people, 
Their sufferings immeasurable? 

Let my life be left to rot in Hell 
But let the world be saved.!® 


The members of the Mahima religion are of two classes, the sannyasis 
or monks who join and go up the ladder in the rigorous monastic order 
and the grihasthas or house-holders who are lay disciples. While women 
are forbidden to join as sannyasis, admission as common disciples is 
open to men and women alike, whosoever may intend to give themselves 
upto the religious ideas and ideals in order to be at peace within 
themselves and with the outer world. The grihasthas integrate the 
prescribed devotional activities with their daily life. They take bath before 
sunrise which is the Pratah Brahma Muhurta and perform Brahma 
sharana-darshana (surrender and perception) in exposed body on a 
clean ground under the open sky in the moming and evening as 
prescribed; forego taking food and drink between sunset and sunrise, 
lead plain life as regards food, clothes and rest; exercise control over 
speech, feelings and actions, and recite the name ‘Brahma Mahima 
Alekha' as frequently as practicable. They are forbidden to worship 
idols, observe rites and rituals such as vratas and oshas and partake of 
food offerings presented to gods and goddesses. Brahma sharana- 
darshana is a wonderful practice involving the body, mind and soul, 
performed with a view to surrendering to Brahman and thereby realising 
Him. The sharanas are three-fold — obeisance to Brahman, to the Siddha 
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Sadhus and to the members of the religious fraternity known as 
gurubhratrus. These are offered 7 times in the morning and 5 times in 
the evening, with the whole body touching the ground, in the company 
of the holy men or in isolation. They help bodily exercise, mental 
concentration and psychic equipoise. Brahma sharana darshana is the 
corner stone of the religious practice of Mahima Dharma. 


Before joining the monastic order one can stay with the sannyasis 
as devotees called Tyagi or Vairagi, but he is allowed to get initiated 
only when found fit. Entry into the order begins with initiation when the 
Vairagi (renouncer) has to join the first phase of the order known as 
Apara Sannyasa. He puts on a loin cloth known as kana kaupin made 
from two and half cubits of cloth dyed saffron with ochre (Gerumati). 
When promoted to the higher phase of Para Sannyasa, he puts on a 
valkala made from the bark of Kumbhi tree (Carexoya arborea), beaten 
and made usable for the purpose, also dyed saffron. In addition to the 
loin cloth, the accoutrements of both the sannyasis consist of a fan- 
shaped palm leaf umbrella, a stick and a bheka bana or head cover 
made of the same stuff as the loin cloth. The sannyasis, except when 
they take a rest in the Tungis, move as roving mendicants through 
villages, staying one night with one family in one village. They do not 
enter into any house, but take night halt on a verandah,ina school,an 
outhouse or even a cowshed, eat any cooked food offered to them and 
leave the very next morning praying for the welfare of the village and 
the host (jagata and bhagata). 


Now, we may conclude this account with a brief analytical history 
of the religion over its 150 year span of growth and development. As we 
have noted the first phase began in 1838-50 with the initiation of Govinda 
Baba and of the 64 Para sannyasis and 38 Apara sannyasis, all of whom 
joined the Order between 1838-62. Initially the religion was confined to 
the forest area and the hill tracts west of Dhenkanal visited by Govinda 
Baba as the envoy of the Great Swami. 


The first turning point came in the year 1862 when Mahima Swami 
moved out from Kapilas and visited different parts of the state in the 
West and the East. Accompanied by Govinda Baba he came to Rairakhol 
where he showed light to the blind boy Bhima Bhoi. The legend of his 
rescue and empowerrnent with vision is a symbolic tale of the progress 
of the religion, the blind human soul crying in abyss and the divine 
grace descending in time. In the history of Mahima religion, Bhima Bhoi 
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‘was to play the role of Vyasa—the poet, expounder and propagator 
ordained by the Eternal God. 


A strategic decision, during this phase was the setting up of resting 
places for the Para sannyasis, known as niskama tungis, briefly tungis. 
The first one was established at Malabiharpur in Banki, Cuttack district. 

,Since then Mahimashrams and tungis have sprung up quite fast and 
their present number all over the country exceeds a thousand. A tungi 
is a centre of diffusion of Mahima ideology, a lighthouse for the floundering 
people. Another important step of the time was the creation of the 
siddha sannyasis. Mahima Prabhu endowed a large number of sannyasis 
with the supreme divine power, the first order of 64 balkal-dharis and 
34 kaupin-dharis, to carry on the light of religion to the common people. 
The years 1862-76 was a period of religious renaissance. During this 
period Mahima religion spread as a wave far and wide. 


The next important phase of history started in 1876 with the earthly 
exit of the Guru on the eve of which Mahima Gadi Mandal was founded 
at Joranda over about a hundred acres of land. This is the headquarters 
or Dharma-dhama of Mahima religion that has developed all these years 
like a citadel overlooking the numerous religious centres. The two 
decades that followed, like the early hour after sunset, was a critical 
period. The sannyasis parted their way over ideological issues like the 
question of supremacy of the balkal-dhari or kaupin-dhari order and 
other corollary matters. In 1877 Bhima Bhoi, the propagator and 
populariser of the religion, set up his ashram at Khaliapali near Balangir. 
A major problem looms large in the situation: the necessity for 
simplification so as to extend the religious grasp of the common man, 
which of course was partly solved after 1896. 


The year 1896 augured well. The great sannyasi and profound scholar 
Biswanath Baba joined the fold that year. It was again a godsend. Orissan 
scholars headed by Prof. Artaballabh Mohanty, Dr. Laxminarayan Sahu, 
etc. prevailed upon him in the 30s to make scholastic expositions of the 
religion outside the State and the Baba in his discourses rightly focussed 
public opinion on the tenets of this religion. We have already referred 
to his definitive works. The last hundred years has been the period of 
consolidation with concentration -on its philosophy. By and large ‘this 
phase is continuing, though the Baba has left us for his heavenly abode 
in 1992. 
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In fine we may be permitted to submit one point of view here. 
Mahima is a loka dharma with the grassroot appeal as its elan vital. 
Recognition of the Vedantic roots has established its position fast and 
firm among the elite. Broadbased as it has become, there should be no 
slackening in reaching its message and mission onto the neglected 
strata of humanity as of old, for that is the Mahima way—the way to 
Jagata Uddhara. 


Minor Religious Cults 


There are a large number of religious cults practised in Eastern 
India. They may be classified under the following heads : 


1. Primitive cults with Puranic sanction — Naga and Manasa cults 
2. Yogic cults — Nathism and the Baul sect of Bengal 

3. Folk cults — Mangala cult of Orissa 
4 


Guru and Siddha cults — Hadi Das, Achyutananda, Abhiram 
Paramahansa, Anukul Chandra, Shivananda, Baya Baba, Jalouka 
Baba, etc. 


5. Spiritual cults — Ramakrishna Paramahansa, Sri Aurobindo and Sai 
Baba 


6. Nature and Ancestral cults — Religious cults of the tribals, the Sarana 
cult of Bihar. 


The Snake Cult is one of the earliest cults followed in Orissa, Bengal 
and Assam. The dazzling beauty and slimy agility of the cobra with its 
raised mono or bi-sealate hood, sparkling eyes, circular coil and 
supportless body never fail to strike terror and wonder in the mind of 
the onlooker. In Atharva Veda there are paustik hymns to propitiate the 
snake; in Afvalayan Grihya Sitra propitiation is recommended, too. In 
course of religious evolution, the multi-hooded snake came to be 
associated with Visnu as Sesha and Ananta; the single hooded snake as 
phanin or pannaga with Shiva. There are eight multihooded Nagas 
described in the Puranas: Ananta, Vasuki, Padma, Mahapadma, Takshaka, 
Kuleera, Karkata and Shankha. It is customary to worship Naga on the 
panchami tithi of the dark fortnight of Jyestha (Naga Panchami) in 
Bengal?® and again on the fourth tithi of the bright fortnight of Kartik 
(Naga Chaturthi) in Orissa. The presiding deity of the Nagas is Manasa, 
who according to the Puranas is the mind-born daughter of Sage Kasyapa. 
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She became the spiritual daughter of Lord: Shiva. Branched from the 
main theme of Naga cult, the Manasa cult has developed as an allied 
cult and is popular with ex-untouchables, untouchables, fishermen, snake 
charmers and sorcerers. Manasa worship takes place in rural Bengal 
between Bhadrav and Aswin. Stories relating to Manasa worship have 
acquired a place in literature as 'Manasa Mangal Kavyas'. 


The Naga cult on account of the association of Naga with the Puranic 
gods, has carved a niche in the Brahmanical religion. Manasa also 
occupies an exalted position in the Hindu pantheon. Like Saraswati she 
is the presiding goddess of mahajniana especially sarpavidya which is 
one of the 18 vidyas. 


From the terra cotta Nagas and multi-spouted vessels connected 
with the worship discovered from the excavations at Dhauli the sway of 
the Naga cult in ancient Orissa is proved conclusively. One image of 
Nagaraja is being worshipped at Sundarpada, a village near Bhubaneswar. 
At Ranpur there is a temple called Mainaka temple, which is in fact the 
temple of Mani-Naga. Images of Manasa found in Orissa date back to 
7th century onwards. Manasa images are found along the Prachi valley, 
in Simhanath temple in Cuttack district, in a village called Banchua at 
Anandapur and another village at Tulagad near Jajpur Road Station. 


Presently Naga worship is confined only to a small number of families. 


Nathism is a yogic cult. Strictly speaking, it is a specific marga or 
approach namely, the psycho-physical approach to siddhi or salvation. 
The cult is practised all over Eastern India with maths functioning as 
coordinating centres. It is reported by Dr. Bansidhar Mohanty that 
according to the Mahant of Kiarbank math (near Marshaghai) there are 
at least 25,000 Nathists in Orissa.?! 


The term Natha refers to Brahman and his incarmnation Goraksha or 
Gorakhnath, who is said to have been bom and attained siddhi near 
Peshwar in Punjab, according to other versions in Baluchistan, Nepal, 
Madhya Pradesh or Bengal. Wherever his birth place might be, there is 
a tradition that he spent most of his life near Bhubaneswar and is 
acknowledged even as an Oriya poet. According to Dr. Mohanty, there 
are twelve maths belonging to the 12 sects of the Nath cult in Orissa of 
which the Satyanath Math of Puri belonging to Satyanath panth and 
Kapali Math at Bhubaneswar of Kapali panth are well-known. 
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Nathism started as a reaction against the esoteric practices of the 
Tantric Buddhists of the Sahaja-yana sect. It aimed at the worship of 
the formless Brahman. For the purpose of creation, Brahman becomes 
Nada and He creates the Shakti, Vindu. Nada and Vindu are analogous 
to Shiva and Shakti in Hinduism, to Prajna and Upaya in Buddhism or 
Sunya and Karuna in Vajra-yana Buddhism. The Nathists aim at realising 
Brahman in the shapeless form as Light (Jyoti) and in the manifested 
form as Sadashiva, who is Brahma, Visnu and Maheswara in one. In 
Goraksha Siddhanta Samhita Gorakhnath is said to be the incarnation 
of Brahman descended on earth for propagation of yoga marga.®® 


For the Nathists the path of realisation is Pinda-Brahmanda yoga. 
"Study the human body to study the world," they say "and you will 
realise the Supreme Being therein". 


Brahmande jete bidhi-mata / Pindare achhanti samasta // 
Pinda Brahmanda eka-mata / To age kahi deli tattva // 
Brahmande budina na mara / E pinde sarva hetu kara /{/ 


Balaram Das — Virat Geeta 


(Meaning: Everything in the world has its prototype in the human 
body. 1 tell you the truth that the human corpus and the universe are 
identical. So, don't get immersed in the world, make a proper study of 
the body). 


The Nathists resort to the psycho-physical system of Astanga Yoga. 
They take recourse to the intricate Kaya-sadhanda and raise the kundalini 
from muladhara to nirvanachakra, where they can hear the anahata 
nada Aum and see the refulgent Jyoti. 


The Nathists worship Gorakhnath, practise yoga and lead simple 
life by begging alms for their livelihood. While begging they sing typical 
songs on the theme of renunciation as in the book Tika Gobinda Chandra. 
lt is presumed that the Baul cult of Bengal is indeed ‘a transformed 
form of the Nath cult'.?3 


The Mangala cult is an indigenous cult of Orissa. As the name 
Mangala signifies, it is a composite cult; it implies mangala-dayini, i.e. 
bestower of welfare, Durga, the protectress against evil, Bhagabati, the 
Mother Goddess, and Manga-la, also the presiding deity of seafaring 
(derived from manga, the fore and aft of the ship/boat). Of the eight 
principal shakti peethas of Orissa, Kakatpur is one and the Goddess of 
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this seat is Mangala. She is closely associated with Jagannath cult, for 
at the time of Navakalevara the divination regarding the whereabouts 
of the sacred wood (daru) is received from her in a dream. A replica 
of the Goddess in a mini chariot (biman) is very often carried on head 
or over shoulder by individual worshippers to facilitate worship at the 
door step by families in remote villages. In Chaitra-Baisakh, a Patua 
Yatra is held annually in honour of the Goddess. Those who have vowed 
for some cherished purpose to become Patuas join this month-long 
ritual. The ritual begins with filling in a ghata (pot) with water on the 
first or third Tuesday of Chaitra. The devotee, or Patua as he is called, 
observes austerity for a month and whenever he goes out, he carries 
the ghata, decorated with vermilion, coloured flags and flower garlands, 
kept in balance on a piece of wood placed on head. He dresses as a 
woman (ie the replica of the Goddess) with a black ghagra, red choli 
and false kesh (hair),painting the forehead with vermilion. As he passes 
through villages holding the ghata balanced on head, he may sing, 
dance or do physical exercise according to his ability and he collects 
alms wherewith to offer puja to the Goddess on the concluding Tuesday. 
The last day is marked by Jhamu Yatra, which means fire walking 
festival. The devotee walks on fire supplicating the grace of the Goddess 
and he believes that all ills are burnt up and consumed in flames by 
this ordeal. At a place called Kuans near Jajpur town the month-long 
yatra is also held in the temple premises of the Goddess. 


Goddesses located in shrines in villages or under trees by the roadside 
are also known as Mangala. The roadside deities or Bata Mangalas are 
prayed io by the wayfarers, presently also by passengers travelling in 
automobiles. Bata-Mangala on the approach to the Shankha Kshetra of 
Puri is the most famous among the roadside goddesses. 


The Mangala cult has a folk tradition, too. Women observe Mangala 
Osha as well as Mangal bar Osha for consecutive Tuesdays in the months, 
Asadh to Bhadrab. Mangala Osha is performed at night and the tale that 
is recited on this occasion is about sadhavas or merchants, who were 
rescued after a perilous voyage and their merchandise recovered through 
the grace of the goddess. Boatmen and merchants on the waterways 
also worship goddess Mangala while launching their boats. 


Tribal religious cults are also of a good number centering round 
the elements of nature (deities of the upper world), the underworld 
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(supernatural spirits) and the family (home deities ‘and ancestral spirits). 
Most important among the nature gods is the Sun God or Sing Bonga, 
also called Bedo Gosain, Surji Deota and Dharam Deota, etc. among 
different tribes. Next in importance is the Mother Earth known as Tari 
Penu (Kondhs), Dhami or Basumata. Then, there are the Moon God or 
Chala Gosain, the Mountain God or Marang Buru, the Deity of the Grove 
or Sama Burhia and of course, the household deities both male (Raksel, 
or Hatu Bonga) and female (Desavali, Mai, etc). Karamsani is the Goddess 
of Destiny worshipped in the form of a Sal branch in the month of 
Bhadrav. The ancestral spirits are called Burha-Burhi. In the district of 
Mayurbhanj, and in southern Bihar the tribals follow a religious cult 
called Sarna according to which they prepare a sacred grove ranging 
from 2 decimals to about 2 acres of land planted with Sal trees and 
instal therein stone pieces representing Sarna Burhia and other deities. 


Tribal deities are worshipped for good crops, cure from diseases 
(as diseases are believed to be caused by the ill will of gods and spirits), 
also for a progeny or some other mundane desire. The tribal mode of 
worship is invariably associated with offering of blood (of an animal or 
bird) and rice beer called handia. 


The cults of the Siddha (i.e. self-realised) sadhus is largely in vogue 
in Orissa. Starting with Hadi Das and Achyutananda Das of the past, 
who forecast regarding the future society in their Malikas (prophetic 
literature), we have had a handful of siddhas adored and revered at all 
times. In addition to Anukul Chandra and Sivananda, who have larger 
following in Eastern India, there are Gurus like Abhiram Paramahansa, 
Baya Baba, Jalouka Baba, etc. devoutly followed in Orissa. To take an 
example, Abhiram Paramahansa (1904-63) practised sadhana for years 
at Khandava-vana near Brahmagiri in Puri district and got realisation 
through the grace of Vana-Durga at the age of 19. He preached in Bengal 
and Orissa, was imprisoned for one year in 1933 for his prophetic and 
spirited writing, and in 1936 founded his Shanti Anandashram at Karamala 
in Puri district. He has written as many as forty-one religious books and 
treatises and his disciples are spread over Orissa and West Bengal. 
Similar are the sadhana, teachings and followings of the others. In general, 
the siddhas highlight righteousness, sharanagati to the Divine and 
disinterested action. 


Finally, our account would remain incomplete if we did not mention 
the cults most important to the modern mind in the whole of India, not 
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only in Eastern India, namely the spiritual cults of Shri Ramakrishna, 
Shri Aurobindo and Shri Satya Sai, three modern messiahs for mankind. 
They are too well-known to be introduced here. 
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Bhima Bhoi : The Poet and His Cult 


Chitta Ranjan Das* 


Bhima Bhoi appears to be the most permanent contribution of Mahima 
Dharma to the cultural heritage of Orissa. He was not a poet in the 
bazaar sense of the term. He wrote in the medium of the Oriya language 
no doubt, but he was not really consciously contributing anything to 
what many his contemporaries meant by literature. He was geographically 
leagues away from the coastal districts of an Orissa where poets, 
enthusiasts and what not were building up a base of what we now are 
used to call the modern phase of Oriya Iiterature. And inspirationally, 
he was even oceans away. 


The stalwarts along the coast were the educated people and Bhima 
Bhoi had no formal education. The former occupied positions of honour, 
great approbations and power, Bhima Bhoi was just a God-intoxicated 
soul. That, it seems, was his only capital. No discussion of modern 
Oriya literature has yet cared to include Bhima Bhoi in its list of names. 
The blind poet was so distinctly away from the main stream of all noise 
and literary encounter of the time. He says his guru, who was indeed 
the Supreme Lord, actually gave him the command to see with another 
eye and versify all that he thus could see and realise. Hence everything 
this poet did create has so little in common with what all his counterparts 
have then produced as literature. When somebody has a vision that 
enlarges and elevates him, when he consecrates whatever he is and 
might be to that vision with an inner act of conversion, then, as a 
logical consequence as it were, whatever he writes by way of expressing 
what all has happened to him, is nevertheless literature, yet a literature 
of an entirely another clime and of another height. 


Bhima Bhoi as an humble mortal had very little to account for an 
assumption that he had been bom to be great and make a name. He 
had just an exposure to that healthy and raw rural tradition which saves 
you strangelv from all sorts of sophistication. Utterly resourceless as a 
child, he grew up straight in the teeth of intense poverty and deprivation 
and must have had a rich experience of bare life that really enriches 


* Ex-Professor, Viswabharati. 83A, Bapujee Nagar, Bhubaneswar-751 009, Orissa. 
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you inwardly and makes you at once bold and mellow. That perhaps 
has contributed very much to the making of the poet in him and equipped 
him with a style which is so bold and so mellow at the same time. 
Legend says that he had fallen into a well because of his blindness and 
did not budge out from there until the God Ultimate came to his rescue. 
He did really come and get him out. The legend can as well be understood 
with a figurative import and mean a real opening of vision. And Bhima 
Bhoi, as we have come to know him subsequently, is a product of that 
vision. 

Blind as he was, Bhima Bhoi had to dictate extempore the verses, 
and his two faithful scribes took them down on palm leaves. Even 
paper had not by then made its way to that dark part of the land tract 
being ruled by the decadent yet despotic petty kings. In addition to his 
major poetic treatises like the Stuti Chintamani, Bhima Bhoi has to his 
credit the Mahima Binoda written in broken Bengali and Manumandala 
written in broken Sanskrit. And, perhaps his most brilliant creations, the 
innumerable Bhajans and Chautisas both in regular and reverse orders 
have brought him so near to whosoever goes through them and sings 
them. The predominant verse style in Orissa at that time was the Reeti, 
the ornamental! word-manipulating one, exercising your head more than 
moving your heart. The contemporary powers that be ardently patronised 
its adherents. The theme was love at its grossest, and the presentations 
were verbose at the most grotesque. The other simple and lucid style 
that had its inception with Sarala Dasa and had revealed its sublimest 
possibilities with the Panchasakha was almost officially abandoned by 
the reeti poets. The continuity of course can be traced in poets like 
Arakshita Dasa and a few others. The poet Bhima Bhoi actually gave 
new flourish and dignity to it and occasioned a new homecoming. 


Though a littte more than a century old, the history of the Mahima 
upheaval in Orissa is rather shrouded in legends and hearsays more 
often than not overstated and inflated. Till very recently scholars who 
had studied it somewhat cursorily said that it was a vestige in a modern 
garb of Buddhism that had once prevailed so long in Orissa. Another 
opinion inferred that its tenets were very much influenced by titbits of 
the Christian religion which was then being preached by the missionaries. 
The followers belonging to the Mahima fold believe that Shri Mahima 
Gosain who propounded the new faith and the new way was no other 
than the Supreme God Himself incarnate upon earth to redeem the 
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latter from the state of decay then almost overtaking its inhabitants. But 
whatever the sources and the collaborating conditions may be, it remains 
a fact that the entire event of Bhima Bhoi's flowering up as a poet is 
deeply associated with his having come in contact with this new religion. 
It has been aptly observed that Mahima Dharma was Orissa's response 
to the onslaughts of the Christian missionary zeal that came along with 
the colonial new rulers. Yet Mahima Dharma differs very much from the 
other reactions and movements in contemporary India in that the former 
appealed most to the lowest strata of society from which majority of its 
adherents hailed. This indicates that it did have elements in it which 
reached farthest into the age-long cultural temper of the land. As an 
instance in contrast, the Brahma Dharma of Bengal was confined to a 
small aristrocracy who again were also urban-based. 


The most dominating tone of whatever the poet Bhima Bhoi has teft 
for us as a legacy is one of affirmation. The traditional emphasis of 
most of Indian religion and sadhana has been on negation, a negation 
of world and life, getting out of this world in order that one may attain 
complete bliss somewhere else, at least most assuredly in afterlife. The 
saints of India in general have gone a very long way in their concem 
about this world and what it could offer to us mortals if reformed and 
reordered. Yet the ultimate theme has often been getting away from it. 
There are also profuse lamentations in the works of Bhima Bhoi over 
the degeneration that seemed to him to have beset the world around 
him, but a heart full of compassion seems to preponderate all through. 
He speaks more about what this world might be if its ways are diverted 
godwards and hence he sounds so positive and full of hope. He dreams 
of a world that will be ruled by the laws of the Lord Eternal and where 
nothing but Supreme Truth will be the ultimate dispenser of things 


(3 ୪୩ 8୩, ଷ a ଅଣ 1). 


Very much in keeping with the Santha tradition in India, Bhima Bhoi 
spoke against caste and all such social discriminations. Mahima Dharma 
was also a powerful protest against these distances between man and 
man. The only distinction wortn the name, says Bhima Bhoi, is the one 
between the male and the female and all the others are arbitrary and 
hence should be done away with. The Brahmin and the Rajah were the 
characteristic symbols in a society which stood for consideration of 
pure and impure as well as high and low. The followers of Mahima, 
therefore, would not accept food from a Brahmin as well as from a 
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king. Boldly proclaims Bhima Bhoi, "I arn not a vassal of any ruler nor 
am I a serf, an obedient servant of any rich man (୪୫), I obey the 
commands of only one person and that person is the guru". And for 
Bhima Bhoi the guru is the Supreme Lord Himself. Definitely borrowing 
an allusion from the Christian conception, Bhima also proclaims that 
his relationship with the Lord of the world is between a father and his 
son. On several contexts he has spoken of this world as the creation of 
‘my father! (Mev ଖୀ ଖୀ ୪୪୮୪). There should, therefore, be no doubt 
that both Mahima Dharma and Bhima Bhoi were derided by the then 
existing society as Christians, people who were going the wrong way, 
the ones who did not go by the Vedas and who did not follow the path 
that has been followed by people all along the past. Most people who 
took to this new faith and this new way have been people belonging to 
the lower castes, the poorer section of the society. This second birth 
ought to have given them immediate relief from the cruel caste-ridden 
Hindu society which had been treating them with derogation. 


Bhima Bhoi's Supreme Reality has been described by him as ($1619 
arrfafa), the unfathomable ocean. He is also Alekha, as no one has 
ever been able to give a complete description of Him. He is present so 
near to any person who aspires for Him and cultivates the right attitude 
to reach Him. One has to search within and get a touch of Him by 
experience. He is so near (UI? Hf), yet invisible (4 RsIft5), yet he is 
the all pervading (3rakR efw a), yet he is the compassionate and the 
merciful, even a dead piece of wood can leaf out (%T8 Ufeaf=d) and 
bring forth flowers (PY perf), if the Supreme Guru can grant a bit 
of His mercy. These utterings are Upanisidic, and yet what is more, they 
have been made in a language which is Bhima Bhoi's very own, full of 
feelings, nuances and yet so simple and colloquial, so straight and 
unassuming. Bhima Bhoi was indeed compassion personified. The path 
to attain the bliss of realising that Supreme Reality is what the poet has 
termed as $S13IYAqT or UTTIUAT not bound to any heartless and rigorous 
routine. One has to be Him in order to attain Him; and the legion of 
practices and devices should be able to take you to a point where they 
will be abandoned and surpassed. And as you approach the Great 
Mahima, as the distances are eliminated, promises the poet, you will 
verily have your own Mahima, greatness, godhood revealed to you. The 
poet Bhima Bhoi's concept of the Sadhana often suggests itself to be 
epistemic, the goal changing in its magnitude and its scope as one also 
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changes one's stance and one's station. To be exact about the language 
in which he says it, the poet entreats us to seek for a God that is really 
great (as gq) and then summons us to grow in the very quality of our 
seeking so that it may really deserve him (SiS 3% Hig Gx as JE). 
This should remind us of Plotinus who had said : Never did the eye see 
that sun unless it had first become sunlike, and never can the soul have 
the vision of the first beauty unless itself be beautiful, or, we can as well 
say with Meister Eckhart that "the eye by which I see God is the same 
eye by which God sees me". 


The seat of the Supreme Lord is Mahanitya Mandala or Mahanitya 
Bhubana as Bhim Bhoi has called it. The Eternal Abode is beyond the 
gods, the various deities of contemporary religious worship that have 
ever been imagined. It all sounds like = dd dd gc GuT୪a of the 
Kenopanisad, or, we can compare it with an ascent where you have to 
eliminate all your known formations as you approach Him who is beyond 
forms. He is Shunya Purusa as the Indian Santha tradition has described 
it. As the poet Bhima Bhoi has elaborated it, Brahma, Vishnu and Shiva, 
the three familiar gods of the Hindu trinity have so much tried to find 
their way to Him, but have ended in vain. All the several religions have 
failed in the attempt also. Both the sun and the moon are the two lamps 
at his temple and the four Vedas are only four steps on the way. And 
at the sanctum sanctorum as it were, Ananta plays on the Eo in 
adoration. Parama stands in attention with folded hands, Rama and 
Hari play on the lyre and the flute. Said with a different variety of 
epithets, Hara (Shiva) is the piece of undercloth wrapped round his 
waist and Vishnu is the fa or sacred ash smeared on His body. To 
give a conclusive account of the entire story, Bhima Bhoi says in one 
of his books, Vishnus have come in countless numbers, as countless as 
the leaves on a banyan tree, Narayanas also have followed as onrushes 
of flood in a river. They all came, had their appearance and had to take 
leave. Also came so many Ramas and Krishnachandras, they could not 
stick and had to be given up. 


The Panchasakha of the sixteenth century Orissa had also done 
away with the familiar pantheon of gods; even one of them had spoken 
about the primordial Tree where one reaches, after having eliminated 
all the deities and gods. But the Panchasakha stopped at Lord Jagannatha, 
the grandest of deities and Lord of the whole world. They thought of 
him as the Avatarin, from whom according to their conception of the 
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hierarchy, all the other Avataras had come. To be brief, Jagannatha was 
their Shurya Purusa, the God beyond the gods, the Sahasrara at the 
peak of all realisation whatsoever. Bhima Bhoi has gone beyond 
Jagannatha who has been reduced by him to the category of the other 
gods. The challenging lines of the poet about this theme are the following: 
if he was verily the Lord of the universe, Jagannatha, then why should 
he make only one place his place of residence? Jagannatha should 
have been fair and equal in his consideration to all in order to deserve 
his name! But all his greatness remained confined to an area of five 
kroSsas. That is why, the Supreme Lord explains, as I became incamate 
upon the earth this time in the Kali era, 1 had to disrobe and defrock 
him. And Bhima Bhoi adds, people in their foolishness go on wandering 
in wrong places and would not discover the Reality that is in themselves, 
for Jagannatha is very much present in their own body, but in their utter 
constemation they run mainly after an idol and worship it all the time 
forgetting that it is nothing but a dry log of wood and how can a piece 
of wood guarantee heaven for you? No one has been so bold in Orissa 
and such bold words had never before been uttered. It will be well to 
mention here that the followers of Mahima Dharma do not recognise 
Puri as a place of pilgrimage and would not take the prasad offered to 
Lord Jagannath. The poet Bhima Bhoi as an Adivasi perhaps believed 
that Jagannatha was originally in possession of Adivasis and was later 
appropriated cunningly by the high castes of society who feign to have 
greater claims upon him. 


The Mahima Panth consists of two orders, the ones who have 
renounced the world and the householders, the Sanyasis and the 
Grhasthas. The poet Bhima was a grhastha, had wife and children. In 
the Indian tradition which has declared the world to be an illusion, the 
sanyasis have for all intents and purposes been lauded as being superior 
and have always dictated the codes of a religious life to the householders. 
In the Mahima fold, there is a further division among the renouncers. 
The senior flank wears a garb made from the bark of the Kumbhi tree 
(pure ) while the other has to don ochre pieces of cotton cloth. At 
one time in the recent past some sadhus of the latter group expressed 
an aspiration of theirs to be allowed to wear the Kumbhipata when 
they qualify for it after having advanced sufficiently along the prescribed 
path. Those who were already seniors would not comply and there was 
a split and the split has continued. At Joranda, the headquarters of the 
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order, the two groups have chosen to live separately and the stalemate 
persists. 


It seems that the same issue was no less moot also when the poet 
Bhima Bhoi was living. There is no doubt that he came to occupy a very 
prominent place in the fold because of his literary creations which 
touched people's hearts and attracted them towards the new dharma. 
It may also be that the poet himself had an aspiration to don the 
Kumbhipata as the senior Sannyasis but was refused to do so because 
of his leading a householder's life and hence was not entitled to the 
other recognition. Or, because of the insistence of the Sannyasis that 
they alone had that privilege, the poet from his side decided to refrain 
in protest. But he had his own reasons and that seems to be significant. 
He declared he would not wear the Kumbhipata as long as God infinite 
had not been enthroned as the sovereign ruler of the world, which 
should mean as long as His justice and his dispensation have not been 
established here upon the earth. And till that blessed day dawns upon 
here, he would not renounce the world and ask for his own lift. This 
again suggests the traditional Santha-like pledge that he would very 
much be in the world, prepare the people of this world for the aspired 
for state and would not selfishly seek his own salvation. Bhima Bhoi 
had made Khaliapali, his native place, also his permanent abode from 
where he functioned till his death. Joranda as the dharma's headquarters 
has decided to keep itself at a distance from Khaliapali. The dharma's 
followers do sing the Bhajans written by Bhima Bhoi although, yet the 
rift does become conspicuous in every other conduct of theirs. A parting 
of the way-is very distinctly marked. One vainly looks for a reason why 
Bhim Bhoi himself has been disowned by the Panth as it were though 
his songs and other works have not been. 


In the very fitness of things the Mahima movement was not meant 
to be a cult. Every cult all over the world has so distinctly a message 
at its inception, but somehow in course of time the message is kept to 
a side by its henchmen and the cult begins to preponderate. The message, 
if one should conclude, when it loses much of its spiritual potential, 
degenerates into the pattern of a cult. One may doubt if the Mahima 
movement has lost much of its lustre by becoming more and more rigid 
and insisting about its code of conduct. Whatever that may or may not 
be, in its time it did serve as a catalyser in the contemporary society 
and gave it a powerful push. One can compare its impact with those 
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brought about by Shri Narayana Guru of Kerala who belonged almost to 
ihe same decades. It is interesting to see that after the country has 
attained its political freedom and a social reorganisation seems to be 
overdue in order that freedom may be complete, more and more people 
are attracted to the message that Mahima Dharma had once ushered in 
with, though they are not so serious about its codes and chores. Its 
essentials are being rediscovered even by those who belong to the 
higher strata, by the elite who would really welcome a change and a 
realignment in our social relationships. With that, Bhima Bhoi also begins 
to become more and more relevant and whatever he had written and 
stood for quite a century ago seems to have a relevant message at this 
moment also. That indeed is the way how a poet and a message become 
immortalized and alive and are forgotten only at one's peril. 


Mahima Dharma stands for a new way of social and spiritual living 
and Bhima Bhoi, its poet, is really more than a poet though he will 
always occupy a very prominent place in the realm of Oriya literature. 
Literature, in the special and parochial meaning of the term, was never 
his very first concern. Bhima Bhoi's real involvement was spiritual, to 
see that the world is elevated and its people opt for a quality of life that 
is more in consonance with what God would always wish this world to 
be, and literature, poetry-making was one of the means to bring the 
essential message home to the conscience of the people of his time. 
Whatever the poet Bhima Bhoi wrote was meant to arouse the people 
to a totally new dimension of living, of aspiring and reflecting it in their 
relationships. He protested against the society that was because he 
visualized one that might be. He wanted the old icons to be abandoned 
because he longed for the other higher values to be lived. 


Thus, literature is only one dimension of Bhima Bhoi's flowering up 
as a poet. For him, it is just a medium for self-opening and self-surrender. 
The keynote of his poetry is compassion and a commitment. For one 
who consecrates the total gamut of his excellence to God also exalts in 
more and more commitment to the world around him. For him, society 
also is a part of God's estate and hence has to be fashioned and made 
instrumental accordingly. God, the Supreme Reality as the maker, must 
also have a scheme for the world and it should be the prime mission 
of a real devotee of His to invest his all for the realisation of that scheme. 
In this sense, the poet and devotee becomes an instrument also and 
that is that Bhima Bhoi was all through. 
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Compassion deepens into identification. In the process of collaborating 
with your God to reshape the world, you begin to identify yoursélf with 
it. The society in which Bhima Bhoi lived and had his being Was anything 
but an ideal one. Egos seemed to be ruling over it and discriminations 
loomed large. The whole picture should be very disappointing for any 
sensitive person that cared for it. All around was decay and 
dismemberment. Values were on the wane and might seemed to be 
right. This was too painful a situation for the sensibility of a poet and 
a follower of God that Bhima Bhoi was. Even there were lapses in the 
very religious order to which he belonged and through which he dreamt 
the millennium would come. With tears in his eyes, Bhima Bhoi implores 
the Lord of the world to cry a halt and save the world from perdition. 
Without the world surviving, where would be the place upon which a 
man of God would stand and function as His messenger, he pleaded. 
Unlike the other brand who frets and fumes at the lapses and predicts 
an end of the world while cursing it, Bhima Bhoi takes side with it. The 
reason is, he is so much with the others. He says, he too is a human 
being, has been made of bones, blood and flesh as any other and 
hence he can not stand aloof and indifferent while the whole world 
languishes in abject misery. His invocation culminates in words which 
have made Bhima Bhoi immortal not only in Oriya, but in all literature 
and put him on the side of man: Let me be left condemned in hell, but 
let the world be redeemed and saved! These lines written in deep 
passion elevates Bhima Bhoi to a height where he is no longer a mere 
poet writing verses as a pastime, no longer a spokesman serving the 
ends of a particular cult. Cults are really too narrow for those who 
belong to God and hence they always and so unwittingly transcend the 
limits of all cults and brands. In fact cults are there only to be transcended 
by really enlightened souls. The latter do belong to a denomination to 
start with and in their sojourn from peak to peak go beyond the 
denominations while still remaining within that denomination. One may 
compare their attainment with what some psychologists have described 
as a peak experience. Cults are at their best springboards, allowing us 
to negotiate the peaks waiting for us. 
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Biswanatha Baba and Visfuddhadvaita Darsana 


Bijayananda Kar* 


Late Biswanatha Baba is undisputedly regarded as the foremost 
recent day exponent of Mahima dharma and darsana. As a matter of 
fact it is he who has for the first time tried to express the philosophic 
background of Mahima dharma. Though Mahima swami is said to be 
the original founder of this dharmic cult and his view-point is supposed 
to have been conveyed through his disciples and supporters in different 
times, the philosophic basis of this cult is not well brought out by such 
oral transmission. Even the devotional catchy prayer verses composed 
by Bhima Bhoi, which are otherwise most attractive and popular among 
the mass and thus are greatly responsible for the spread and development 
of Mahima cult both in and outside Orissa have not been able to bring 
to light the philosophic foundation of this cult and that, perhaps, is one 
of the major factors as to why this dharmic cult, though quite popular 
among the innocent, non-sophisticated tribal and other down-trodden 
mass, has not acquired considerable support among the intellectuals 
and somewhat alerted members of the society. There has been almost 
no attempt to locate a respectable place for this dharmic cult in the 
Indian classical darsanic tradition. Neither any exponent of this cult 
among the official adherent of the Mahima order nor any intellectual 
from outside the order have made any significant move in this regard. 


However, attempts have been made by some modern writers to 
view Mahima dharma in terms of certain framework based on classical 
darsana. Scholars like N.N. Vasu have viewed Mahima as a minor form 
of movement in the background Bauddha darsana.! Researcher, Arta 
Ballav Mohanty, while editing Madhucakra of Bhima Bhoi has remarked 
on Mahima dharma as having the foothold of Advaita darsana.? Both 
these writers are obviously neither recognised experts in classical darsana 
nor exponents of Mahima darsana, approved and recognised by the 
Mahima cult. They seem to have arrived at their respective remarks 
observing certain similar terms and expressions used in the literatures 
covering Mahima as Buddhism and Advaita. 


* Professor of Philosophy, Utkal University, Bhubaneswar. 
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It is Brahma Abadhut Biswanatha Baba who being the Head 
(Adhyaksa) of the Mahima Gadi of Joranda (the main centre of Mahima 
dharma) at Dhenkanal and being a wide traveller in order to spread 
and propagate the Message of Mahima, has been endowed with authority 
to bring out the rationale of this cult. Being a scholar in Sanskrit as well 
as classical Indian culture, he has fully utilised his research in expressing 
the philosophical background of Mahima dharma an important 
accomplishment which had not been worked out before. This indeed is 
a great contribution and it is more or less accepted and unopposed by 
the adherents of Mahima dharmic order. 


Though Biswanath Baba has written profusely on Mahima cult, his 
major contribution is : Sarva Ved-Veddanta-Saratattva-Siromani Alekha 
Param Brahma Darsana which has elaborately exposed. the Mahima 
dargana. This treatise is published in two big volumes, each containing 
more than 600 pages?. Besides elucidating the salient features of Alekha 
Mahima dharma, Biswanath Baba has tried to locate its distinctive 
honorific place in the pedestal of Vedanta darsana. That Alekha or Mahima 
point of view is substantially rooted in Vedanta darsana is clear from 
his characterisation that Alekha darsana is Veda Vedanta Sara Tattva 
Siromoni. It is this very significant point that facilitates the reader to 
locate the Mahima dharma-darsana in the classical Indian philosophic 
tradition.“ Mahima dharma rests upon the admittance of Atman/Brahman 
as the only foundational principle. The aim of this dharma is for the 
realisation of this tattva alone (Atma bodha/jriana). 


The Veda/Vedantic concept of Atman has been interpreted variously 
by later scholars of eminence (Acaryas). Apart from the well-known 
commentary on Vedanta by Sankara, i.e., Advaitavada, the philosophical 
tradition in India is quite rich in having Visistadvaitavada (Ramanuja), 
Dvaitavada (Madhva), Dvaitadvaitavada (Nimbarka), Suddhadvaitavada 
(Vallabha) and Acintyabhedabhedavada (Baladeva Vidyabhusana). All 
these six acdaryas including Samkara have tried to vindicate their 
respective darsanas by way of commenting upon the well-known 
Prasthana-trayi in the, Vedantic tradition, namely the Upanisads, the 
Brahma-siitras and the Bhagabad Gita. Even if Sri Caitanya is well 
acknowledged as the advocate of the doctrine of Acintyabhedabheda, 
he in his life time, was not recognised in the dharma-darsana tradition 
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as the representative Gcarva for not having presented a commentary on 
the Prasthanatrayi. That lacuna was fulfilled by his great follower, 
Baladeva who composed the famous Govinda bhasya and was able to 
place Acintyabhedabheda, on a dignified footing. 


After Sri Caitanya's devotional (bhaktika) rendering of Vedanta in 
the sixteenth century, one does not notice such Aacarya-tradition in the 
field of darfana. However, in the modern period, one finds in Sri 
Aurobindo an original interpretation of Vedanta (though primarily rooted 
on Advaitic vision) which is termed as Purnadvaita (Integral non-dualism) 
This is well exhibited in his famous work : The Life Divine, an independent 
work though not a commentary on Prasthanatrayi. Swami Vivekananda 
also, in his works, has tried to present a new outlook of classical Advaita 
Vedanta by emphasising the practical implication of that darsana which 
is acknowledged usually as Neo-Vedanta. 


In the similar manner, Biswanath Baba's Alekha 
Parambrahmadarsanam is an independent work and is claimed to be 
the exposition of a distinct type of Advaitism. This treatise, even though, 
it is not a commentary on Prasthanatrayi, is a detailed presentation of 
Visuddhadvaitavada. Biswanath Baba, while presenting this distinct form 
of Advaitism, has tried carefully to emphasise its distinction from the 
Advaita Vada of Samkara.’ 


According to him, Samkara has not given any emphasis on what he 
names as "Sarana darsana" while advocating Atma-jrana. On the 
contrary, Mahima Swami has duly emphasised the role of Sarana in 
Satya-mahima based on Visfuddhatma-jriana-bhakti yoga. Besides this, 
Samkara, despite his clear emphasis on nirguna and nirakara 
Advaitavada, has not been able to keep himself away from the 
inconsistent practices of worshipping numbers of devas and devis. The 
defence of this procedure by means of taking recourse to what is usually 
called Vyavaharika, as distinct from paramarthika, is not viewed as 
convincing. It is the sanction of worship of different deities that, Biswanath 
Baba thinks, keeps the Advaita darsana of Samkara much away from 
Advaitism that is- only centered around the nisprapanca, nirvisesa, 
niranjana Brahman. On the contrary, it has given indirect boosting at 
least for the different dvaitadvaitins in later times who have some way 
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or the other remained confined to what Biswanatha Baba terms as 
Saguna deva devi upasand, i.e., murtipuja and, in that way, the real 
original Adavaita point of view goes to the oblivion. He thinks that it is 
Mahima Swami who has therefore rightly drawn our attention to only 
Alekha Brahma Saranagati and thus is the advocate of 
Visuddhadvaitavada. In this connection he quotes an Upanisadic line 
from niralamba mahavakya ratnavali which reads as follows : "deva 
manusya-dyupasanakama samkalpobandhah", and tries to give his 
interpretation a traditional footing. He even goes further to cite certain 
passages from Bh. Gita, Pancada$i and Samkara's Niranjanastakam to 
justify his own point of view of setting aside idol-worship from Advaita 
darsana.® 


Another important point of departure from Samkara Advaita that is 
exposed by Biswanath Baba is the exclusion of the concept of maya 
and the inclusion of the concept of mahimd. Samkara, according to 
him, has misrepresented Advaitavada by introducing mayavada. By 
accepting maya or avidya as the cause of world-creation, Samkara is 
forced to admit two principles : Brahman and Avidya which Biswanath 
Baba thinks as quite inconsistent to the prior acceptance of Advaita or 
non-dualism. The fundamental tenet of Advaitavada is said to be 
misconceived by declaring both Atman as nirguna and Jagat or world 
to be due to avidya. 


It may be pointed out, in this connection, that Vallabhacarya has 
advanced Suddhadvaitavada or pure Non-dualism in the 15th century.’ 
He also regards pure Advaita as undefiled by maya. His follower, 
Giridhara's saying, in this context, is worth noting : 


"Maya sambandha rahitam sSuddham ityuchyate budhaih'" 
- Suddhadvaita Martanda. 


This clearly suggests that according to this school of thought, pure 
Advaitism excludes maya. The Jagat is not unreal but is declared to be 
the real manifestation of Isvara who is identified with Srikrsna. Here, 
there is no difference maintained between Brahman and Lord Krsna. 
By way of making a subtle distinction between the concepts of jagat 
and samsdara the Suddhadvaitins maintain that while Jagat is real and 
not illusory, the samsara, i.e., the cycle of birth and death ceases to 
exist after the cessation of ignorance and the attainment of Suddha 
jfiana. As regards creation, the Vallabhaites maintain that it is possible 
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out of the grace of the Lord (pusanam tadanugrahah) and that is why 
this Suddhadvaita school is named as pustimarga. 


It may be marked that Biswanath Baba in his Visuddhadvaitavada, 
accepts Advaita Brahma as devoid of all characterisations. In this sense 
maya, as Sakti of Brahman and the cause of creation, is inadmissible. 
Instead of maya, he emphasises on Mahima in the Advaitic framework. 
Mahima does not mean another independent tattva. lt also does not 
stand for unreality or falsity like that of maya. It is the Brahman which 
is regarded as Mahima (wonderful greatness) as such. Creation is not 
due to maya but is due to mahima of Brahman. Mahima is not an 
attribute but constitutes the very being of Brahman. As Brahman is 
regarded as Sat-Chit-Ananda svarupa, so also it is taken as Satyamahima 
svarupa. Biswanath Baba in this regard, has quoted passages from various 
Upanisads like Svetasvatara, Katha and Chhandogya to justify the 
emphasis of mahima so far as the Vedantic Atmatattva is concerned.! 
Advaitism that excludes mayavada and includes mahimavada is viewed 
to be pure (visuddha) according to him. Even if Advaita means the 
admittance of one non-dual principle, i.e. Brahman alone and diversity 
(nanatva) in any form is inadmissible in this regard, the 
Visuddhadvaitavada accommodates the creation of world consisting of 
multiplicity. It is said that the world-creation is possible out of Brahman 
(the highest Lord) because of his wonderful greatness or mahima. And, 
as such, there is no deviation from the track of pure non-dualism. Even 
if there are diversities in creation, these do not have any separate 
independent being or status apart from Brahman and, therefore, the 
non-duality of Brahman is least affected by the admittance of such 
theory of creation. In this connection, Biswanath Baba quotes passages 
from same Upanisads for the purpose of corroboration.® 


Iv 


From the aforesaid discussion, it seems fairly clear that 
Visuddhadvaita has the following distinctive features. Advaita Brahman, 
though nirguna and nirakara, can be the object of meditation or upasand. 
For the attainment of moksa, one has to surrender to Alekha Brahman, 
the Mahima-svarupa Prabhu. The world-creation is viewed as not illusory 
(mayika) but is real being directly possible due to Brahman. It is Brahman 
alone which is the cause of creation and creation is not different but 
His own manifestation in another setting. The worship of different devas, 
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devis is not warranted because in Advaita there cannot be any scope 
for duality or plurality. Brahman, as the higiest Lord without any form, 
size or shape, is alone real. So the worship of plural deities is discouraged. 
However, instead of puja, the devotional meditations and prayers to 
Mahima Brahman is very much acceptable in order to sustain the bhakti 
element within the Advaita fold. This type of doctrine of Advaita is pure 
and unalloyed as it is not mixed up with the element of maya and also 
is not accommodative of worship of numbers of devas and devis (i.e., 
idol worship). So far as the inclusion of bhakti and upasana of Brahman 
is concerned, the Mahima point of view seems to have inspiration from 
Bhakti mi$ra Advaita jfiana yoga as introduced by Sridhar Swami who 
belongs to this part of the country (being the 10th Sankaracarya of 
Govardhan Matha at Puri) and, most possibly, inspired the Orissan 
Vaisanavite thinkers to propagate Jana misra bhakti yoga with whom 
the Mahimaites seem to have close affinity. Of course, in Mahimef#it is 
encouraged at the background of Advaitic framework, while the Orissan 
Vaisnavites (Paficasakha) it is at the background of Vaisnava form of 
Vedanta.!° 


Such attempt for pinpointing the distinctive position of the doctrine 
of Vifuddhadvaitavada is no doubt a commendable task performed by 
Biswanath Baba. It has been able to place this dharmic cult on an 
independent darsanic footing. In his writings, he has carefully shown its 
distinction by way of comparing as well as contrasting it from other 
classical Vedanta darsanas. He even, as indicated before, cites a number 
of Sruti and smrti passages to corroborate his stand. That Advaita Brahman 
is also Mahima svarupa is well traceable in some Vedic and Upanisadic 
sources.!! 


But when one goes for a critical appraisal of Visuddhadvaitavada, 
he cannot bypass certain shortcomings in this philosophical theory. Firstly 
when one carefully evaluates the point concerning Brahma Sarana, he 
definitely wonders as to how this coherently fits into the fabric of Advaita 
darsana. If Advaita Brahman is purely impersonal absolute without having 
any qualification, characteristic and description then even to regard 
Brahman as the highest Lord (parama Prabhu) and as the greatest of 
all great (Mahamahima) seems to be least plausible. Probably, because 
of this logical difficulty, Samkara is justified in not identifying Brahman 
with /svara and does not hesitate to regard Isvara as the product of 
maya and, in that way, advocates for sSuddha-jnana-yoga. Of course, it 
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is to be bome in mind that Samkara has approved the practice of worship 
and meditation of various deities at the vyayaharika (phenomenal) level. 
He even grants saguna Brahmopasanda so long as it does not obstruct 
but is thought to facilitate the realisation of nirguna Brahman (as a 
stepping stone or ladder to climb the top). Probably taking this point 
into consideration, Sridhara Swami emphasised the element of bhakti 
within the Advaita scheme of jriana in his Bhabartha Dipika, the well- 
known commentary on Bhagavata. Even Chaitanya who originally is a 
dandi Advaita Sanyasi has been inspired by Sridhara by way of 
acknowledging him as his mentor (guru) and went slightly in a different 
direction by identifying Vedantic Brahman with Lord Krsna and thus 
has given birth to Vaisnavism in two different folds, i.e., Orissan 
formulation of JAana-misra-bhakti propagated by the Oriya Panca-sakhas 
and the Bengal formulation of fsuddha bhakti propagated by Rupa Gosvami 
and Jiva Gosvami. 


However in Advaita, bhakti is entertained only in the level of 
vyavahara as long as there is not the realisation of nirguna Brahman. 
To admit vyavahara is not to admit another principle over and above 
Advaita Brahman. As long as there is no attainment of pure knowledge, 
one has to take a plausible course. And, in this context, the various 
deities are supposed to be only the media. The practice of worship of 
deities is not a mark of idol worship as is supposed in certain circles. 
The idols are only symbolic media through which sparks of ultimate 
value (Sreya) are adored. The deities only serve as manifold 
representations of that value par excellence (i.e., atmopalabdhi). These 
are symbolic expressions of the same Advaita Brahman. And, through 
updsana or puja of such deities, one is supposed to attain the highest 
goal. This is prescribed only as a convenient device for those who 
cannot all at once grasp the abstract impersonal tattva. Sakaratva is 
thus only provisional and not final. If this observation is well taken, then 
the misconception that is attributed to Samkara Advaita can well be 
dispensed with. Further, if Suddhadvaita is set aside by Visuddhadvaita 
with the tacit implication that in the former Advaita Alekha nirakara 
Brahman has been confusingly identified with sakara Lord Krsna, then 
on the same ground, can it not be held that by way of presenting Brahman 
that is nirakara and nirguna as mahima-maya parama Prabhu, the 
pure sense of Advaita impersonalism is set aside and personal theism 
as well as saRkaratva and sagunatva have crept in surreptitiously ? It 
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seems rather evident that this move by Biswanath Baba adversely affects 
the Advaitic fabric in its pure and original form. As long as there is the 
provision of worship or meditation not as a necessary but as an optional 
desire to cater to the needs of the unsophisticated mass, there seems 
to be no damage caused to the original texture of Advaita Vedanta. And 
it is quite interesting to mark, in this connection, that in a different 
manner, Biswanath Baba too has to accommodate, the procedure of 
bhajana, stuti, janana, etc. (devotional prayer songs) in his Visuddhadvaita 
Mahima darsana to meet the expectations of the innocent, unsophisticated 
tribal and down-trodden mass. 


Again, if maya is set aside on the ground that it leads to the acceptance 
of one more tattva and that is regarded as inconsistent in the Advaita 
formulation, then, in what sense does the introduction of mahima serve 
the purpose better? True, maya cannot be ascribed to sat svarupa 
Brahman; for it is not real in itself. By its very nature, it is not only non- 
apprehension, but also misapprehension.!® But, then, if nirguna Brahman 
is viewed as mahimda-svarupa and it is thought that because of mahimda, 
Brahman is the only cause of creation and thus Brahman is the sole 
agent (Rkarta) of the whole creation, then some sort of characterisation 
and personification is ascribed to the non-dual principle which is definitely 
found to be paradoxical. Whatever has been denied at the beginning 
has again been brought up at the end in a different set-up. The very 
sense of mahimdad indicates a positive ascription and that definitely affects 
the featurelessness of Advaita tattva. Creation, therefore, is viewed by 
Samkara as due to ignorance and as such it is not real. 


Hence, the attempt of making Advaita visuddha by introducing the 
element of mahima within the connotation of Brahman does not seem 
to be quite: effective. True, there is the presence of the term: mahima 
in certain Sruti passages in connection with Brahman. But it should be 
admitted in all fairness that $rutis, in general, are quite elastic and are 
the source for varieties of speculative thoughts brought out in later stages. 
Amidst such different points of view, to admit one and to reject the rest 
seems to be based only on an unbiased, undogmatic rational procedure 
and nothing else. The issue is neither an empirical one which can be 
decided by scientific test nor is it a theological one which can be accepted 
by taking recourse to sheer faith. For, in that case, faith can equally be 
claimed by different viewers and thus the issue remains indecisive. It 
is genuinely, dharmiya that is based on darsanika drsti which is nothing 
but. pramanikata (justifiability). 
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Mahima Dharma as Applied Vedanta 
— an amalysis 


Chandrasekhar Rath* 


ibs 


A dharma has to have its Guru and its Shastra. The guru is the 
propounder, the revealer of truth as it is revealed to him. He is also the 
pathfinder, the guide and guardian leading to the highest objective of 
life identified by him. Thus emerges the shastra which interprets the 
meaning of existence, defines the revealed truth, and lays down the 
code of conduct to reach the specific goal. In other words, the shastra 
contains a philosophy, a theory, or vichara and a set of commandments, 
a practice or achara. Vichara alone is mental gymnastics and achara 
alone is mechanical automatism. Unless, therefore, vichara manifests 
in achara and achara is supported by vichara, there is no totality of 
commitment and dharma fails to hold, the body, mind and soul together. 
Philosophy and practice are, therefore, the components of a shastra or 
a scripture. The presiding presence in both is the guru, His upadesha 
is philosophy. His adesha is practice. 


Satya Sanatana Mahima Dharma known briefly as Mahima Dharma 
was founded and preached by Prabuddha Guru Mahima Swami towards 
the later part of the third decade in the 19th century. Reckoned as the 
beginning of the Mahima era, 1826 is not necessarily the year of his 
nativity just as the Christian era does not begin from the year when 
Jesus was born. Not much is known about Mahima Swanmi's life in the 
ordinary sense as it is shrouded in mystery. But the fact remains that he 
did reveal himself in a physical human form. He trod on this earth, and 
people saw him as Dhulia baba, Phalahari baba and Mahima gosain 
in tracts around Puri, Cuttack and Dhenkanal. He also chose a selected 
few as disciples and initiated them to the path of Mahima Dharma. 
However mystified and rarified, here is the manifest guru, revealed in 
time and space and the first condition of Mahima Dharma is satisfied. 


But what is the shastra or the scripture ? Just as Jesus never authored 
the Bible and Lord Buddha, the Tripitaka, but their utterances and 
revelations were recorded by the disciples and we treat them as the 
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scriptures of two great religions. Can we treat Bhima Bhoi's inspired 
‘poetry as the scripture of the Mahima Dharma? Perhaps we can but it 
may not be enough. The conceptual foundations are clearly and 
admittedly embedded in the Upanishads. The aim and objective of 
Mahima Dharma is the space-time-attribute-free one and non-dual 
Brahman. He alone is true. He alone is the origin and the end of it all. 
All this emanate from his supreme glory or mahima. 


Etavanasya mahimato jyayagun sha Purushah padosya viswa bhutani 
Tripadasya mrtam divi. 
Rik/Yajurveda-Purusha-sukta 


The Mahimaites believe and worship the Brahman to whom they 
attribute the creation and dissolution of the Jagat as described in the 
following verse of the Upanishad : 


Yato va imani bhutani jayante/yena jatani jivanti/yat prayantam 
avisam vishanti tad vijigyanshwa tad Brahma - Taittiriya 


The undefinable Brahman is their ultimate. 


nmtrera At 


“a IN MR LE:, Naa rege Ftrrrtrdal HN’ - gg: 


They accept Him and Him alone to the rejection of all else because for 
a True believer in the Brahman, the other forms of divinities are irrelevant 
and hence forbidden. 


“୩୮ ୭ ୪ ଅପ: ଅଳ ecg: 
ର୍ଫ ମଁ ମଫୀଏ Ipc Aud: ଏଆ - qa 


which means that people driven by their desires and nature lose self- 
knowledge and propitiate other gods for their fulfilment of such desires. 


- 


The Alekha or Arekha or formless is the nirguna Brahman who is 
self-sustained by his glory. 


ସସ ନ ପfafsd:' - ଏ 

and is accessible to all the parameters of human thought and speech. 
' 6 ଅଞ୍ଷ ଷ, ଖନଞୀଧୀଧ ନଧନର୍୍ୁଙସ ଅମ୍ପୀଅମଂ୍ ଏୁଙଁ ୩୩୮୪ ନୁ ନସ 
ସତ ues fu ଖର ଶ - FircrralafSd୍‌ 

Even in practice and worship they follow the yama and niyama of the 


Astanga Yoga. aff ଷ ୪୪୩୪ ଶୁଅ HURTE come under Yama and 
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Ma uly aurea and $290୪ UfOTUTA comprise niyama. All these are 
scrupulously observed in Mahima Dharma. One can, therefore, surmise 
that this new path is very much in the Yogic tradition of India, but is 
shorn of all the superfluities which grew around it in course of time. 
Mahima Swami, therefore, re-established the Sanatan Dharma, because 
it had to be resuscitated and purified because ୪ ୩୮୩ ୪ ମପୀ ଆ୩ ସଃ: 
He, therefore, isolated the AAS A from the jumble of deities in a bold 
measure to simplify and purify the goal of life. Acharya Samkara in his 
famous Advaita Vada established =F Saif fhad | The ultimate truth 
was indeed U% afghan dT | But as a reformist and sanskaraka, he 
conceded the worship of all the deities of Hindu cults, possibly because 
from the non-dual point of view, he saw the Absolute in the varieties of 
the relative world. Mahima Gosain on the contrary rejected all forms 
and aspects of worship which are likely to confuse and disturb the 
concentration. If there is nothing but the Brahman, then why deviate 
from the Brahman at all ? He established an order of sannyasa, which 
combined renunciation with duty to the fellow beings and devotion to 
the Lord. If the Sannyasi is ahd: ri ଷସମ୍ୀମ୍‌ - then it must be 
literally demonstrated. No sannyasi stays at any place for more than a 
night. He is constantly on the move Raf maf, for ever moving, living 
and practising dharma. If every living being is the portion of the divine 
‘Haim ofadldh sfavd: HardT:, then he must be treated as such 
demonstrably. The Satsanga Gosthi is a practice non pareil of this concept. 
At this mass feeding the Para sanyasins feed each other. Then they 
feed the Apara sanyasins. The Tyagi Bairagis and the Grihasthas who 
feed one another. This ceremony clearly transcends the caste barrier 
and bestows the honour and dignity on an individual on the faith in rf 
ଶସ ୩ ୪” - The noble utterances are ancient, but the bold 
demonstration is the realisation on the physical plane. Mahima Dharma 
applies Vedanta literally to life and sadhana. If the Brahman is to be 
worshipped, how can the all pervasive, the immortal, and eternal be 
conceived within the four walls of a temple. Mahima Dharma, therefore, 
prescribes a form of worship, where prayer is offered under the open 
sky and offered to the limitless space, which indeed is the physical 
image of the formless and limitless Brahman. Brahman was conceived 
in Upanishadic mantras, but was never worshipped directly in so 
impressive and convincing a manner as in the Sarana darshan of the 
Mahimaite. Mahima Swami manifested at a time when the Sanatan 
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Dharma was at its lowest ebb. There were various efforts made by 
reformists in the 19th century to revive the ancient Dharma. The Brahmo 
Samaj was established in 1828. It was more of less Vedanta dipped in 
Christianity. Mahadev Govinda Ranade founded the Prarthana Samaj in 
1867. Swami Dayananda started the Arya Samaj in 1876. Those were 
the days of Raja Ram Mohun Roy, Mahatma Gandhi and also the days 
of Sri Ramkrishna Paramahansa, and Swami Vivekananda to lead to 
the great spiritual renaissance of the country. The scenario in Odisha 
was all the more shocking because after the British occupation in 1803, 
the State lost its political independence and socio-religious character. 
There was idolatry, black magic, tantric sacrifices, the Suttee burning, 
infanticide and meriah sacrifice all over. Christian missionaries were 
operative in the remote areas in converting the natives to their new 
religion. 

It was the demand of the day, therefore, that the Sanatan Dharma 
had to be resuscitated. The Mahima Dharma was the Yuga Dharma 
necessitated by the prevailing decay in all walks of life. There is a touch 
of the soil in Mahima Dharma where the mystic form of Vaishnavism 
propagated by Achyutananda and the Panch Sakha was lovingly accepted 
as a kindred cult. But, Mahima Dharma is distinct in its clarity of concept 
of the Vedanta, and its boldness of application in the direct form of 
worship unique in the spiritual history of India. 
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A Portrayal of Biswanath Baba's Lifelong 
Brahma-Sadhana 


Bhakta Satrughna Nath* 


The Indian cultural heritage in clear terms lays emphasis on the 
unity and oneness of thought, speech and action, and if accordingly the 
integration of the different aspects of personality of which behaviour is 
a resultant, is to be treated as greatness, I should regard Baba as great. 
He was always and ever with the soul force within and without. 
"Shunyatitam Hrudisthitam - Loda Jai Tanku Swadehare, Chinha Adehare". 
He raised himself beyond the dichotomy between Jnana and Karma as 
we often notice in Dharmic parlance as an "either or" proposition, i.e., 
somebody is either Dharmajna or Dharmastha. Here again there comes 
to our mind a beautiful adage, Achare Lakshmi and Bichare Pandit. By 
virtue of the concepts of "Lakshmi" and "Pandit" one cannot‘be both 
Lakshmi and Saraswati, both being inimical to each other. Bichar 
represents theory or Tattwa and achar, practice or Karma. Baba was 
both, one blended into the other. This is rather a unique and rare frame 
of personality peculiar to Mahima Dharma which, among other factors, 
emerged as a revolt against the growing gulf between theory and practice, 
thought, speech and action, each in isolation of the other — a serious 
situation responsible for the deterioration in the scheme of values. 


With this brief introduction, let us analyse the challenges which 
stood ahead for BABA from his birth till death : 


a) Mahima Swami, the founder of Mahima Dharma had His self-willed 
exit from the world of names and forms. The first line in the Mahima- 
Sannyas order known as the Sixtyfour Para-Sannyas order of Siddha- 
Sadhus, the last two murtees of whom Siddha Nanda Baba and 
Siddha Neeladri Das Baba who were instrumental in showing the 
way towards the fulfillment of the spiritual urge of the young boy 
BISWANATH breathed their last in course of time. Sadhu Biswanath 
Das who had been initiated into the second line in the Sannyas 
order began to think and ponder the question, who will lead the 
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b) 


Cc) 


d) 


Mahima movement to interpret and explain the commandments of 
the Great Guru, the only Guru Mahima Swami. 


The literature available at the moment except that of Bhima Bhoi 
was practically non-existent and therefore inadequate, 
incomprehensive and unsystematic. The few Stuties and Bhajans of 
Bhima Bhoi were mainly from the Stuti Chintamani and Bhajanmala 
and were all in poems and mostly on palmleaf. The Bhajans left to 
themselves create ecstasy and need to have the Jnana-support 
literature as Mahima Dharma is basically Jnana-mixed bhakti as 
outlined in the Vedanta. Therefore literature relating to philosophy, 
principles, history, etc., was the concem of the time. Background 
literature on the areas indicated above is necessary, on the lines of 
which different aspects of this faith may be covered to produce 
more literature. 


The Guru Bijnaghanaswarup Sarbatra Sampoorna 'POORNANANDA 
POORNA BRAHMA MAHIMA SWAMT left nothing in writing. He gave 
his 'AJNA' (verbal commandments) most of which are strewn in the 
writings of Bhima Bhoi, not discernible to the naked eye. They have 
to be codified and spelt out for the devotees at the first level. So the 
code of conduct has to be developed in view of the importance of 
the AJNA (GURUAJNA GARIYASI) to make the devotee steady and 
steadfast, make their practices rule and time-bound with 
understandings and establish consonance between promise and 
practice and coherence between thought, speech and action. This, 
therefore, needed urgent attention. 


This reformist MAHIMA MOVEMENT with a humanistic base and a 
forward-looking scientific outlook started with the rural mass as 
urbanisation was then just appearing. The rural people were 
unsophisticated, simple and receptive and they were and even today 
are outwardly small though great within. So should this situation be 
allowed to continue? With industrialisation, urbanisation as a 
concomitant feature, the existing order is bound to inhere problems. 
That apart, the intellectuals, thinkers and learners have got to be 
roped in as sometimes due to their obsession with the urban life 
they might welcome this dharmadhara with roots in the hoary past. 
They may be taken advantage of in spearheading this spiritual force 
in the entire country and the world. This was a serious problem of 
the time. 
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e) The last but not the least is the problem of building up suitable 
infrastructure from grass root to the highest level - the principal seat 
of the Church at Joranda in the district of Dhenkanal. This is of 
importance with a view to achieving expansion and consolidation 
of Mahima Practice in complete adherence to the commandments 
of the Great Gun. 


Let us now analyse how Baba was groomed to rise equal to the 
occasion, although the task was insurmountable. It has been pointed 
out earlier that he had like some of his Guru Bhratrus, the guidance of 
the Siddha-Babas of the first line in order. It may be noted that he was 
born in a family surcharged with the Mahima current as his parents 
were Mahima devotees, known for their Jnana-Bhakti Sadhan and 
hospitability to the Siddha-Babas who used to frequent .in their usual 
sojourn, the village not far from the Cuttack city. The school going boy 
Biswanath while on his bed at the early hours of the night used to listen 
to the Bhajan recitals and exciting stories of Mahima Swami's self- 
willed revelation and miraculous activities of moving in the sky, granting 
eye sight to the blind, saving a child from the clutches of the tiger, etc. 
Further young Biswanath was told out of fun that in his infancy he 
moved on all fours towards a decorated pooja pandal (pooja Vedi) in 
an adjacent family and was prohibited by the priest. Later on it worked 
in his mind, if it was the way to salvation. An incident which Baba 
narrates in a lighter vein was that he organised the students, not to 
attend the school where Biswanath was reading as the headmaster did 
not allow night-halt to a Para-Sannyasi on his visit to the village. 


It is also learnt that young Biswanath went on arguing with his 
mother to obtain permission of his parents for joining the Sannyas order. 
Though the mother stood defeated, the affectionate heart again won 
over not to part with the youngest of the sons. At last the seeker of truth 
succeeded and the mother consoled herself saying Putradichhet 
parajayam. However Biswanath soon became Tyagi and thereafter an 
Apar Sannyasi, both within a period of 12 to 13 years, as it happened 
peculiarly in his case. At an early age, he was admitted into the Para 
Sannyas order in the second line of the Mahima Sannyashram and 
remained as such for more than eighty years, the longest of the few 
such Sannyasis, with highest austerity, sacrifice and single-minded 
devotion to Eka Adwitya Mahima Maha Brahman, all the while bare- 
footed and bare-bodied except Balkal Bheka Bana (bark of the Kumbhi 
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tree, Carea arboria) and touching not even a single yam or woven 
material. As a Tyagi, the boy is said to be an expert in cleaning with 
broomstick, the area around Mahima Gadi. Later on he was found to 
recite Khanjani Bhajan, some examples of which are now available in 
cassette. In keeping with Mahima tradition, Baba keeps mum over the 
place and date of his birth, parentage, early life, etc., as life in Brahma- 
Sadhan is achieverent-based, with a view to progressing towards 
Brahma-SaRkshatkar. 


As morning shows the day, so evening looks at the day in 
retrospection. Further, well-begun is half done and it may be said that 
well finished is the whole done. This applies appropriately to Baba as 
his birth and death are worthy of mention. He predicted the end of his 
life on the Baishakh Poornima of 1992. Im the course of informal talk 
with some devotees including the writer, Baba indicated that there might 
be a conference of the devotees at Cuttack with Chandnichowk as its 
venue. While respecting his indication, we submitted that it might be 
held in the month of Jyestha (May-June), Baba quickly reacted, "If you 
want to do it, do so in Baisakha" (April-May). It was hardly 60 days’, 
time left for the preparations to be made. But why? Baba had no such 
insistence on previous occasions. Was it a foreboding of some thing 
serious? Yes, it so happened. Baba, as usual had his sojourn among the 
devotees of Badamba, Tigiria, Athagarh and Narasinghpur, on the principle 
of one night halt in a village, over a period of forty-five days from 
25,3.92 to 10.5.92 during which pravachan, discussion in small groups 
and informal chats were a regular feature. On request, he returned to 
Cuttack on 11.5.92 to attend the state-level devotees' conference from 
13.5.92 to 15.5.92. Soon after the conclusion of the conference and in 
the presence of almost all devotees, he woke up, as usual at 2. A.M. on 
16.5.92. With two small sentences, uttered at last, i.e. "Invoke Mahima, 
the journey's end has come", he closed his eyes for ever. The sea of 
crowd thronged whirling around. They were stunned and stupefied. 
Baba as we have experienced was Brahma-conscious from womb to 
tomb and he left the mortal frame for the celestial abode. 


The role and responsibility of Baba as evolved, assigned to and 
accepted by him are three-fold: (i) as a devout devotee par excellence. 
Nobody could excel him in being and becoming rule-bound and time- 
bound in day-to-day life. Let us cite an example. On the 13th May' 92 
(Wednesday) the first day of the conference as referred to above, he 
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did not attend it, even though till the last moment everybody, devotees, 
guests and others were all agog to listen to him. The simple reason was 
that he would never disobey the Great Guru's Commandment. The fact 
is that he had the night-halt that side on the 12th May, '92. How can he 
go there again, the next day? He was our conscience-keeper, a whip, 
as it were to the Sannyasis, gruhis and all who came in contact with 
him. (ii) as an effective organiser of the Mahima movement. His gentle 
touch stirred the devotees and drew them to him. From their voice, he 
would recognise them and call them by name. Thus Tungis and Ashrams 
were built as desired. The number of devotees went on increasing. He 
had immense patience and sharp memory. He was steady - no publication 
should be reprinted unless thoroughly corrected by him and no manuscript 
be published without thorough scrutiny. For even an informal meeting, 
arranged by him, he would note down beforehand the point of discussion; 
and (iii) as an ideal for the Mahima movement, both revolutionary and 
humanistic. He created the Adhyaksha Sabha in 1955 which later on 
became the Dharma Dhama Parichalana Samiti in 1955, the highest 
body at the principal seat of the Church, i.e., Joranda to regulate, guide 
and interpret the movement and remained its president upto his death. 


Three booklets each entitled Satya Mahima Dharma were published 
respectively during 1941, 1943 and 1946 by the Satya Mahima Dharma 
Samaj, Mahimagadi, Joranda. They contain the proceedings of the 
conference including Baba's addresses, direction issued by the Adhyaksha 
Sabha, etc. The Granth Kosh Samiti was constituted at the headquarters 
during 1935 (also registered in 1973-74) with Baba as its President 
mainly to institute a library to encourage writings of authoritative texts, 
etc. The Mahima Dharmalochana Samiti was instituted during 1935 with 
Baba as its Dharmopadesta to organise meetings, conferences for the 
spread of Mahim Darsana, to conduct and encourage researches, etc. 
lt was renamed as Mahima Dharmalochana Parishada and registered 
during 1992 almost prior to his death. The intellectuals, scholars and 
academicians were taken as President, Secretary and members. Thus, 
it may be seen that the three roles and responsibilities are integrated in 
Baba. 


Mahima Dharma though modern, "one of latest faiths for mankind 
that took shape in the mid-decades of 19th century India in an obscure 
comer of the sub-continent among a people, at once, most neglected, 
poor and down-trodden", is claimed to be the oldest as its roots are 
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claimed to be traced to the Vedantic era of the hoary past. So it is of 
urgent necessity to delineate the background, history and development 
of the Faith and in this regard, Baba's position is unique. As outlined 
earlier, he had sharp memory to keep in mind what he remembered 
from his parents. He too came in touch with some of the Siddha-Babas 
of the first line of the Mahima order and his predecessor Guru Bhratrus, 
both of whom participated more or less in Mahima Swami's sport prior 
to 1876. Baba's enquiring mind must have taken advantage of this unique 
situation. In addition, he went round the place of Mahanitya Khela of 
Mahima Swami and met and discussed with the Gahania Gruhi Bhakrtas. 
The inquisitive and alert mind of Baba must have utilised this. Further 
as stated earlier, he interacted with the intellectuals, researchers and 
others whose queries regarding Mahima Swami must have made him 
think. This has perhaps led rather unschooled but indefatigable truth- 
seeking researcher Baba to produce and publish Satya Mahima Dharma 
Itihasa (1st edition 1935 and 4th edition 1978) in 353 pages with a 
preface of ten pages by Gopal Chandra Praharaj, eminent lexicographer, 
satirist and literaeur and Bichhanda Charan Patnaik, founder of Kalinga 
Bharati. It is the first treatise on the history of the development of Mahima 
Dharma brought out by the Satya Mahima Dharmalochana Samiti. It 
was based on anecdotes and developed into a systematic study 
chronologically. To supplement and elaborate this thesis, and on gaining 
further insight ahd collecting more evidence, Baba brought out two 
volumes, viz. (1) Satya Mahima Dharma Siddha Sadhu Charitamruta 
(1972), and (2) Mahimagadi and Mahimadhama Itihas (1984) both 
published by Mahimadharmalochana Samiti. The former is a study in 
biography of the Siddha Sadhus of the first, second and third lines then 
living. Unlike other biographical studies there is a conspicuous and 
deliberate absence of discussion on parentage, early life, etc. The latter 
is an in-depth area-study on a survey of the Gadi and Dhama at Joranda 
in 230 pages. 


Baba's great contribution is in developing the philosophy of Mahima 
Dharma not formulated till the time. All attempts having failed, Baba 
was in the long run assigned the task. Did he ever dream of being a 
historian and philosopher? He did not have post-graduate degree in 
any of the subjects. Does a man with devotion and dedication to truth 
need it, though of course that was the order of the day? The epoch- 
making treatises (Granth) Sarba-Veda-Vedanta-Sara-Tattwa-Shiromanih 
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Alekh Param Brahma Darshanam with focus on the philosophy of 
Unalloyed non-Dual Supreme Being - 'Bisuddhadvait Brahamadarsan' 
saw the light of the day with the approval of the Adhyaksha Sabha 
during 1952. It is in two volumes i.e. Purbardha and Uttarardha published 
respectively by the Utkal University during 1968 and the Mahima 
Dharmalochana Samiti, 1973. The entire Grantha is in 1381 pages 714 
pages + 667 pages with 4250 slokas and sutras taken from 217 Shruti 
and Smruti and other sastras including four from the other religious 
texts. Each of the two volumes covers two feet (pada) each pada having 
four subfeet (Anupada). The manuscript of the Granth was begun in 
1943 and completed in 1952. The foreword to the first column has been 
written by Shri Ratnakar Pati, Professor of Philosophy, Ravenshaw College, 
Cuttack on behalf of the Utkal University and that to the second volume 
by Dr. Ganeswar Misra, Senior Professor and Head of the Department 
of Philosophy of the Utkal University. The Purbardha covers (i) Yoga of 
Pure Knowledge, (ii) Yoga of Cosmology, (iii) Yoga of Ultimate First 
Principle, (iv) Qualified and Unqualified Nature of Brahman (v) Theory 
of the Mahavakyas (vi) Yoga of Pure Atmajnana-Bhakti (vii) Cardinal 
Moral Principles of Mahima devotees and (viii) Yoga of Control of Chitta. 
The Uttarardha covers (i) Yoga of Self-Knowledge and Prevention of 
l1dol-worship (ii) Yoga of Transmigration of Soul (iii) Pure Non-attached 
work (iv) Yoga of Household Dharmaniti (v) Yoga Vibeka Vairagya (vi) 
Yoga of Brahma Abadhutashrama Sannyas (vii) Brahma Abadhuta Sannyas 
Principles and (viii) Yoga of Jeebanmuktiviveka. 


Baba's publication of 1931 is the first of its kind and is entitled 
Mahima Dharma Pratipadak. It is in 527 pages with 1302 Slokas quoted 
from 187 Shruti-Smruti and other sastras including four from other 
religious texts. The first two editions were published by the Prachi Samiti, 
Cuttack, 3rd and 4th by the Utkal University and a few editions from the 
5th by the Mahima Dharmalochana Samiti. It is a basic document and 
guide for the Mahima devotees and those interested to understand the 
faith. It prepares a reader to study and understand the Alekha Param 
Brahma Darshanam cited above. Mahima Dharma being partly a revolt 
against idolatry, rites, rituals and formalities, caste divisions, etc. the 
author has tried to establish for the first time in the context of the 
Prachya Sanatan Darshan and Dhara, the worship of Brahman beyond 
forms, names, matras, words, etc. Mahima Dharma is thus, as conceived 
in the treatises, like the cream coming out to the surface when the 
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Vedas, the Vedantas, the Puranas, etc. are churned. This is borne out 
by the observation of Shri Ghanashyam Das, Retd. Head of the Department 
of History, Ravenshaw College, Cuttack in the preface to the book. Also 
Pandit Nilakantha Das, the great scholar and philosopher opines on 
reading the Pratipadak, in a paragraph entitled MAHIMA GOSAIN, Bhima 
Bhoi, Biswanath Baba - integration and solution (Samanyaya and 
Samadhan) in the preface to the Bhagabat Gita p. 312 that the style 
adopted in the said treatise by Biswanath Baba, the principal disciple 
(Pattashishya) of Mahima Gosain and the greatest scholar (Panditabar) 
is the Dharma and achara of this country. He concludes that this is the 
heritage of india. This is the Dharma of Orissa. This is Geeta Dharma. 
Many erudite scholars, eminent thought-leaders, humanistic reformers 
and others have expressed their opinion in the two volumes of Alekha 
Param Brahma Darshanam. 


Srimat Chinmya Brahma Gita dedicated to the 'EVER ETERNAL ONE' 
and the only One and the Supreme Consciousness' who is the First 
Cause comes to the hands of the devotees during 1939 with 152 pages 
in twelve chapters. The key concepts of the book have been discussed 
in the PratipadaR and elaborated in Alekha Param Brahma Darshanam. 
Some of the major areas are Bisuddha Niskama Bhakti Yoga, salvation 
leading to the Supreme Abode and the Supreme Foot Param Dhama 
and Para Pada, discussion on Avoya Pada, Brahma Jnana, Bisuddha 
Jnana Yoga and Brahma as Truth, Balance of Mind and Avoidance of 
Imbalance, Tattwa Viveka Vijnana Yoga, etc. Dr. P. Parija, the then 
Principal of Ravenshaw College has written a detailed preface. 


Now in these three texts and some booklets such as Satya Mahima 
Tattwa Sara (1935), Satya Mahima Dharma Darshan Tattwa (1972), 
Mahima Dharma Darshana (1975), the philosophy of Mahima Dharma 
has been expounded. 


Baba had been struggling hard to develop a philosophical base for 
Mahima Dharma and work out Bisuddhadwait Brahmabad as its 
philosophy according to the commandments of Mahima Swami. He has 
as far as possible left no intellectuals, academicians and thought-leaders 
in the state and outside who have not been involved in his campaign. 
Prof. Suniti Kumar Chatterjee, Vinobaji, Dr. Anncharlott Eschmann of 
the University of Heidelberg, West Germany, Dr. Michael Christina Gallay 
of Switzerland and others are names worthy of mention. Dr. Eschmann 
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followed Baba from the Gadi Pitha at Joranda to even inaccessible 
areas. Baba addressed meetings, conferences, seminars in and outside 
the state. In the three sister states, i.e. West Bengal, Bihar and Andhra 
Pradesh, he had three meetings one each in Bangiya Sahitya Bhaban, 
Bangala Biswakosh Bhaban and Vivekananda Mission and two in 
Jamshedpur in Bihar and two in Ichhapur Town Hall and in Somapantha 
duly arranged respectively by Prabhat Kumar Mukherjee and Biswanath 
Das. However, he lectures extempore and everywhere with a paper 
printed and distributed after or before the meeting. It may be said that 
Baba placed the Alekha Param Brahma Darshanam on the map of world 
religions. One of the four volumes of the Sarba Veda Vedant Sara Tattwa 
Siromanih - Alekha Param Brahma Darshanam translated into English 
under the personal patronage of Shri Janaki Ballava Pattanayak, the 
then Chief Minister of Orissa was released by him during June, 1988 
and opened the Alekha Param Brahma Darshanam as Bisuddhadwaita 
Brahmabad for study by researchers and others whose mother-tongue 
is not Oriya. Baba's aforesaid treatises and booklets on philosophy are 
monumental and speak of his determination, perseverance and dedication 
to Mahima Swami despite the life of a mendicant constantly on sojoum 
as a devout devotee, effective organiser and an ideal. He has been 
constantly supported by the Dharma Dhama Parichalana Samiti. Though 
it is beyond my ability to make the implicit explicit about the 
Bisuddhadwait Brahmabad - a significant contribution of Baba, I would 
be failing in my duty if 1 do not clarify the concept in this paper briefly. 


The philosopher-teacher Ratnakar Pati in his foreword to Vol. I of 
Alekha Param Brahma Darshanam opines that the Grantha is the ‘Largest 
and Best' Dharma-Darshan-Tattwa-based literature in Utkal and has taken 
into account the different Vedas, Upanishads, Puranas and other texts 
of India. As stated by Baba, while enunciating the Brahmasutra on the 
realisation of the secret of the Shruti Sastras, Shankaracharya has proved 
that Brahman is One and Second to none and he has established the 
theory of non-dualism. Baba has named it as 'Nirbisheshadwaitbad’', the 
brief spirit of which is that Brahman is Ekarupa. It has no other Rupa. 
It has no Bheda i.e. Sajatiya, Bijatiya and Swagata. These are all only 
Pratibhasa and the entire creation is Maya or Nescience. Therefore, it 
is false. Shankara has used Maya or Avidya as power and thus created 
Upahata Brahman as Iswara to explain creation. This is how we come 
across Adwaitavada of Shankara, Bisuddhadwaitavada of Ramanuija, 
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Dwaitavada of Madhwacharya and Suddhadwaitabad of Vallabhacharya, 
etc. Acceptance of Avidya has made Brahman inaction or Nirbisesha. 
Baba on the other hand quotes various sastras to reject Mayabad as an 
instrument for creation and to say that for the creation and its processes, 
Mayabad is not necessary. He infers that the Immutable, Immeasurable, 
Attributeless and Inconceivable Supreme Being is the Ultimate Cause of 
the universe and all else, i.e. Prakrti (Nature), Purusa (individual soul), 
Maya (cosmic illusion) and ignorance proceed from and get dissolved 
into the wonderful glory of that Being. 


Again Mundakopanaisat, 1-1-7 says : "As a spider, without waiting 
for any other instrument, produces from his own body thread which is 
of a different nature from that of his body, and withdraws the same into 
his own body, as herbs grow on the earth, as the hair grows on the 
head and body of a living person, so from the Imperishable Brahman 
arises and universe". Carrying on the analysis further, Baba clarified on 
quotation from the Brahmasutra that "even as men breathe without a 
purpose, for it is their very nature, so also Brahman without any purpose 
engages itself in creating this world. x x x The nature and glory of the 
Supreme Self being self-evident, creation becomes inevitable". Baba 
adds a note on the same subject to say that "Many eras are innumerable. 
Innumerable are the origin and dissolution of the creations. The Supreme 
Being does all these by way of mere sport." 


Now in summing up, it may be said as per discussion in the preface 
cited above that both in Shankara's Adwaitavada and Baba's 
Bisuddhadwaitavada the bhedatraya i.e. Swagat, Sajatiya and Bijatiya 
have not been accepted. Baba however discards Mayavada which 
Shankara upholds. Again the fundamental difference between Ramanuja 
and Baba is that the former does not accept the two bhedas. He however 
accepts Swagatbheda and Sagunata of Brahma, but the latter does not 
accept any bhedas of Brahma on the basis of a large number of Shruties, 
Sakties, Sutras and Smrutis. Again on the basis of a large number of 
principal Shrutis, he concludes that Brtahman is Truth, Jnana, Ananta 
and Anandaswaroopa. He is beyond all sense organs, blissful, all- 
pervading beyond all creations, Sarbashrota, Sarbantaryami, Omniscient, 
All-powerful, Controller of the origin, existence and dissolution, 
indescribable. So it may be asked how Brahma is Alekha, In reply, it 
may be said that according to Baba and this is also supported by Vedanta 
that Brahma does not have these attributes and lakshanas and is not 
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limited to time and space. These are not conceivable by the sense 
organs of the human beings; from the inconceivable Brahma and Infinite 
Glory and power, emanate the origin, preservation and dissolution of 
the Universe. 


On a consideration of this means-end relationship in different 
philosophies for the cessation of grief or misery in human life, Baba 
indicates that according to the doctrine of Pure Non-dualism, "the best 
means for absolute cessation of human misery is complete self-surrender 
of the individual soul to the Supreme Being with deed, word and mind." 
This is also necessary for the liberation of the individual soul after death, 
Baba therefore has written a nine-stanza Brahma Sharan Stuti in Sanskrit 
with Oriya rendering published in both the volumes of the Alekha Param 
Brahma Darshanam as the first item. Pratah and Sayam Stutis have 
also been published in Oriya for use by the devotees. Baba has spelt out 
the prayers for self-surrender in prose in several books. He has also 
developed a thirtytwo-point principal rules of Mahima Dharma. This has 
been appended to Mahima Dharma Pratipadak and the second volume 
of the Alekha Param Brahma Darshanam. Baba confirms through his 
own example on a careful study of the Shruti Sastras and on analysis 
of Mahima Swami's commandments that the uphit (upahata) Jeeva can 
attain the position and perfection of oneness with Brahman 
(Brahmatmaikya) by wholly and fully surrendering himself to Eka Avyaya 
Param Brahma remaining engaged in Bisuddhatmajnana BhaRti. 


Baba further clarifies that in PratipadaR p.423 FN, Sacheta Vani pp 
16-30, Alekha Param Brahma Darshanam, Poorbardha pp. 327-347, 
Prachalit Dharma Dhara O Mahima Dharma p. 16-17 and Satchinmaya 
Brahma Geeta that the stages of awakening, dream and sound sleep 
(Smid, YM 4 YA) which constitute the world of creations are termed 
respectively as W(a), 3(u) and f©(m) i.e. Omkar (35) ଷର୍ପ ଓ ୩୮୪ ୯୩ 
(mg 4a). They are, on the other hand, made conscious of by the Final 
reality known as g$d Uc (Turiya Pada) or 3H Uc (Param Pada) or the 
Fourth Foot without which they cannot function or they are inert. Although 
the all-pervading Brahman encompasses the creation in entirety, the 
Turiya Pada is taken as the sub-stratum. Baba goes on further to say 
that Omkar Brahman representing the above stage, i.e.,- both UAE 
(samasti) and waft (Byasti) is known as JIUT୪MA gi (Aparamartha 
Brahman) when it is free from the three matras, i.e., a,ju and m and 
thus when it is perceived as 31019 (amatra), it is YXHI2f SET or fA erT. 
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This Turiya Pada, the Highest of the High or acme can give us salvation 
'ଓଡର୍ ୪୍ୁର୍ଯ ଓ ୪ 3୩୯୩ ୪ fA (ମUgTU), Turiya Pada is only 3, 
fu, Mad (%3 JUN) Chapter 11, Stanza - 18. 


In this context 'n' (4) Bhajan of Sadhu Giti and Abhoy Pada Barnana 
of Srimat Chinmaya Brahma Gita may be seen. 


Further in stanza four of the nine-stanza-Brahma Sharan, Baba 
categorically says that ‘‘J¢lmkx TH Pfft HldG’’ Brahman not 
comprehended by or beyond Omkar is to be surrendered. Thus the Eka 
Brahma or Turiya Brahma or Avyaya Brahma is beyond Omkar and is 
to be prayed for. The discourse by Chinmayananda on Sadhgan 
Panchakam page - 11, published by Central Chinmaya Mission, Bombay 
lays down that Om is not the Truth but is an indicator of truth. 


It may be stated that Bhima Bhoi was the first poet and a lay- 
disciple, blessed and commanded by Mahima Swami with the support 
of four scribes deputed by Him. The tribal poet Bhima stood aghast at 
the sight of inequality, injustice, inhumanity and discrimination pervading 
the entire universe. He prayed for the whole world to be redeemed of 
these untold miseries even at the cost of his own life. He conceived of 
Eka Brahma, Eka Viswa (one world) and mankind as one, his Guru 
Mahima as one for everybody and for all time to come. This is the first 
of the thoughts in modem times and Bhima Bhoi is now regarded as 
the first modem poet. Biswanath Baba emerging on the Mahima Dharma 
scenario almost at the time when Bhima Bhoi breathed his last, read, 
recited and quoted his Bhajans in his speech and writing. Like all of us 
who are initiated first to the Dharma, Baba must have listened to, read 
. and recited his bhajans and stuties to start with. Later on, he had the 
competence to correct mistakes due to print and interpret them in the 
Mahima Dharma perspective. That apart, he detected the mistakes and 
suggested the lines, when the bhajans were being sung. Like none of 
us, i.e., as ordained by Prabhu Guru Mahima, he went beyond and 
worked in an area specified earlier for which there was the felt need. 
So versatile was his genius (of course he would reject it) that the Shruti- 
Shastras featured in his writings and speech almost as a tool to find 
support and justification for the Mahima Dharma theory and practice, 
Sadhu Giti (1932) a collection of bhajans appears as though they are 
taken from the Vedas and the Vedantas, we may take some examples : 
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fଫ, ୩୧୩୩, Fm ୩୪ ଓଡିଖ 
Fer Halsd Fi: UNTD 

ଷଫଅ ନ୍ଧ ବୁ ପଏ ମୀ ଖ୩୪୯ 

ଅପ, ଖଫU, ସମ୍ପ 

୫୩, ମଅ, ଖା 

ଝଏ, ଅଖ ଖ୪ ନର ଖମ୍ବୀତ ଖଣ୪ଓ ଶଷ 
afG ସଧ୪ ଓ, ଅଃ 3୪ ଏ | 


These are just a few examples. lt may well be said that Baba occupies 
a unique place in the history of the development of the Mahima Dharma, 
similar to that of Shankara in relation to his Guru Gaudapadacharya or 
Sariputta to Buddha. The foundation literature for Mahima Dharma is 
due to Bhima Bhoi through his lucid lyrics of bhajans, entreating stuties 
in huge number, most appealing and uplifting. Baba has raised the 
solid structure and base in philosophy, history, etc., through his writings 
in as many as twentyfour volumes and papers. The philosophical literature 
in Oriya on an analysis of the Vedas, the Vedantas, the Gita, the 
Bhagabatam, etc., has been substantially enriched due to his ceaseless 
efforts. The Orissa Sahitya Academy has been honoured to recognise 
Baba's contribution to make available the Dharsan Tattwa and Dharma 
Tattwa to the common man in 1972. 


Besides, Baba has to his credit three specific and thematic 
publications to streamline and codify Mahima Dharma practices of the 
devotees particularly the lay-disciples and to spell out, as in other 
publications, the commandments of Mahima Mahabrahma Guru Alekha. 
One such publication is the Mahima Balyaleela Giti. Balyaleela is perhaps 
the first innovation conducted by Sarva Guru Mahima Mahaprabhu to 
provide nutritious food to children to give them the right to life. For this 
purpose, the Giti in two parts with a foreword by Dr. Laksmi Narayan 
Sahu consists of four poems elaborating the details of the programme 
in the first part and seven bhajans to be sung together at the time of 
Balyaleela. The other publication of the same category is the 
Gruhasthashrama Subhakarma-Bidhan (1977) in 152 pages describing 
life activities of a Brahamnist family from conception in the mother's 
womb to death with emphasis on code of conduct including child-birth, 
naming a child, feeding the baby, cropping hair, punching ears, initiation 
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to learning, etc., coming under (1) Subhakathan (auspicious utterances), 
(2) Subhakarmabidhan (auspicious code of conduct) and (3) Subhagitika 
(auspicious gitika). The book to be referred to in this context is Bhagabat 
Sar Satya Dharma (1936). The Oriya Bhagabat being read and recited 
widely particularly in rural Orissa in 'Bhagabat Tungis' and its essence 
being Sanatan Satya Dharma, inherent in Mahima Dharma, it should not 
pose problem for Mahima devotees in Alekh Tungis at a time when 
Mahima Dharma originated and spread among the rural mass. For this 
reason, Baba compiled the Bhagabat Sara Satya Dharma. The materials 
were scrutinised by Dr. Lakshmi Narayan Sahu for the first edition and 
by Dr. Kunja Bihari Tripathy for the subsequent two editions. The foreword 
was written by Shri Gopal Chandra Praharaj and the proof was corrected 
by scholars of eminence like Shri Gopal Chandra Praharaj and Dr. 
Artaballava Mohanty. 


While building up the basic foundation of Mahima Dharma through 
historical and philosophical studies, Baba was alert and on the guard 
against misinterpretation and misconceptions. This was so, because 
the dharmadhara was a revolutionary reformist movement, it had no 
systematic literature upto 1932 and so appeared mysterious, everybody 
wanted to look at the faith in stereotype and according to one's own 
cherished viewpoint without taking pain to study the devotees both lay- 
disciples and sannyasis as they lived the faith in remote and inaccessible 
areas of the state. 


Mahima Dharma as sun-worship, as an offshoot of Bauddha Dharma, 
Bhima Bhoi as originator of the Dharma, Mahima Dharma as an offshoot 
of Jainism and Vaishnavism, Mukunda Das as the founder of the faith, 
etc., were and are still some examples of misinterpretations. Baba had 
a probing eye to provide clarifications for them. His exposition of the 
correct position as upheld by the Mahima Dharma Dhama Parichalana 
Samiti in obedience to Guru Ajna were based on Shruti-shastras where 
possible. His pravachans, texts and occasional papers make reference 
to them, as relevant. Even, the last chapter, i.e. the 5th Prakaran of 
Mahima Gadi and Mahima Dharma Itihasa (1989) from pages 187 to 
230 contain ciarification and correction of erroneous ideas regarding 
Mahima Dharma. 'Mahima Taranga', the journal of the Mahima 
Dharmalochana Samiti as an annual issue is being brought out from 
1987 with Baba as its founder. Its predecessor a quarterly journal, 'Mahima 
Mayukha' was also published. The purpose is to elucidate and explain 
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the principles of Mahima Dharma and correct erroneous concepts as 
they occur from time to time with editorial board and writers from 
among social analysts, academicians, devotees, sadhus and sannyasis. 
Different reactions regarding the Puri Jagarinath Temple being attacked 
by Bhima Bhoi with a group of followers, men and women have been 
expressed. Baba holds this view from the standpoint of Mahima Dharma 
as incorrect and this has been taken note of by Neelamani Senapati,. 
(1975). 


The last of the published materials to the credit of Baba is Prachalita 
Dharmadharana O Mahima Dharma and is perhaps the smallest without 
any introduction, foreword, etc. It is therefore placed in the hands of 
the seekers after truth directly. It has a novel approach to introduce 
Mahima Dharma as the only sure resort to obtain the spiritual realisation. 
Mahima Mahaprabhu went round the world for ages together in the 
guise of Gupta Anadi Siddha Sannyasi, living on air only and found that 
the great Niskam Mahima Dharma would not be of service to mankind 
and all creations by establishing the faith while in the caves of the great 
hills and mountains. The Guru therefore hailed down on His Own Accord 
to the people around and established for the mankind an alternative 
marga, i.e., the Mahima Marga for achieving Jeevanamukti/Videha Mukti 
in Bisuddhachara and Atmajnana-BhaRrti and self-surrender as postulated 
in the Shruti-Smruti sastras. 


Now Brahma Sadhana is as we perceive from Baba an incessant 
life-long struggle. It is endless and without limits. Baba was to us like 
an iceberg. But he leaves behind an indelible mark for us, to eke out 
our existence in the worldly life to live in surrender to the Greatest of 
the Great. Due to Baba, Mahima Dharma stands today on solid grounds 
to be a world movement. Let me say in humble way: 


‘Darsan Granth will never be extinct 
So long there's the beat of human heart' 
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The Concept of Deliverance in 
Mahima Philosophy 


Satyananda Swain* 


Religions are preached and practised with ultimate intention of 
attainment-of deliverance from physical miseries and spiritual crisis. A 
human being is like a bird caught in the snare of cares and anxieties, 
beating its wings restlessly seeking deliverance. True religion helps it to 
snap the noose and flutter into the world of perennial peace and joy, 
Paramananda Dhama. But fake practices in the name of religion lead 
it into the cage of eternal suffering. So the seers of truth have laid down 
systems that guide a being along the path of light towards deliverance. 
Mahima Dharma is such a process that enables people to move on the 
path of deliverance. 


In Mahima Philosophy the Indian concept of ‘Mukti' or Deliverance 
attains culmination. The followers of Mahima Swami work relentlessly 
to attain this state at the cost of all the comforts of life. 


Mahima Dharma is a spiritual movement in Indian religious order. 
It plays a pivotal role in search of the eternal values of religion, Sanatana 
Dharma. Mahima Swami manifested Himself in 1826 A.D. at Puri and 
reasserted the oneness of the creator, Brahma. Awareness of this Absolute 
Brahma grants one deliverance from miseries of all sorts. He propagated 
non-Vedic (non-ritualistic), non-dual Mahima Dharma in Orissa in mid- 
nineteenth century. It was a mission to save men at large (Jagata bhagata 
Uddhara). 


The mid-eighteenth century was a critical period in the cultural 
history of India. Due to foreign misrule for centuries, the Indian religions 
lacked proper analysis. The priests reduced the paramount Vedic and 
Vedantic knowledge into a bundle of rituals. Swami Vivekananda labelled 
it rightly as “kitchen religion” at that time. A race of enlightened people 
were reduced to idol worshippers and were looked down upon by 
every other people. The Christian missionaries tried to convert the Hindus 
to their fold taking the chance of poverty and ignorance of people. 


* Deptt. of English, Marshaghai College, Orissa. 
63 


Digitized by srujan ka@gmail.com 


Ultimately, a revolution set forth in Indian socio-religious-cultural fields. 
Mahima Swami, Raja Ram Mohan Roy and Swami Dayananda inspired 
the people to realise the Real and discard the unreal. 


Mahima Swami pronounced uncompromising non-dualism (visuddha 
advaitavada). He took people of all sorts to his fold and explained to 
them the intricate knowledge of the Supreme (Brahma vidya), that leads 
one to the world of eternal bliss, in simplest terms. ‘But he left nothing 
in writing. However, he granted enlightenment to a blind tribal youth, 
called Bhima Bhoi of Redhakhola. He began to spell out the philosophy 
of Mahima Dharma in his innumerable prayers and hymns that attained 
Vedantic height. As his poems are devotional songs surcharged with 
emotion, they lack the logical system of philosophy. Hence the Adi 
Chaushathi-Sidhas (the Ist order of Siddhababa of Mahima Dharma) 
searched and got a self-enlightened (Atma Buddha) Sannyasi in the 
person of Viswanath Baba, who lived for a century and worked to evolve 
a philosophy for Mahima Dharma. He recorded his findings in the treatise 
Mahima Dharma Pratipadaka and later in his magnum-opus Sarva Veda 
Vedanta Siromani Alekha Param Brahma Darshanam, translated into 
English, as Philosophy of Mahima Dharma. The concept of Deliverance 
has been clearly explained in these books. This essay will be based on 
the writings of Santha Bhima Bhoi and Brahmalina Viswanath Baba. 


Bhima Bhoi pronounces Mahima philosophy of Mukti in Stuti- 
Chintamani : 


"Deva devigana Murtika pasana 

Kahaku nabhaji chitte, 

MuRrati Kasthare, ekanta nisthare 

Era dhyai achhi tote." 

(Gods and goddesses are stone and clay, 
For deliverance, to Thee, my Lord, 
Singularly 1 pray). 


A follower of Mahima Swami prays his Lord with concentration for 
attainment of deliverance. He has to denounce idol-worship. Such a 
devotee does not aspire for anything other than deliverance. He does 
not care for his personal security as denouncement of gods and goddesses 
in this land of innumerable of gods involves serious risk. So he surrenders 
himself to his Lord along with his happiness and sorrow. The first poet 
of Mahima Dharma prays : 
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Jagata Dharana Mukati Karana 
Tuje brahmanda Karatda, 
Pinda prana adi lagila Anadi 
dukha suRkha sarba chinta. 
"O, Thou the protector of the world 
The root cause of deliverance. 
To thee I surrender my body and soul with thoughts 
sorrowful and joyous.” 


To a Mahima follower, Brahma is, Alekha, Avama, Anakara, Abinasi, 
Anadi, Ananta, Sunya-Swarupa, Prabuddha guru, Parama Prabhu, etc. 
He is without attributes, colour, shape, distinction, beginning and end. 
He is all-pervasive like the great void. He is self enlightened and the 
Supreme Lord. Realisation of this fact leads one towards emancipation 
from the bondage of cares and anxieties of the world. In his lyrical 
poems Bhima Bhoi sings the encomium of the Lords : (Rupa rekha 
nahin he sunyadehi, achha ude hoi) 


Thou hast no shape and size 

O Shapeless one, Thou hast manifested. 
(Chalante Siinya Sabada, Anumana Chite Bheda, 
Akalana Varanidhi name Mahima agadha) 


It resounds when He walks in the void, Guess it in your mind. He 
is the fathomless sea, limitless in the glory of his name. 


Again Bhima Bhoi asks : 


‘Pada pani nahin tanku dhariba Rie, 
Emanta Brahma Swarupa dekha na jae". 


Who would catch hold of Him 
Such Brahma is the invisible one. 


Bhima continues : 
"Siunya Mandira Vihara, Ruparekha nahin Jara". 


He who has no shape or size, moves in the void. So the enlightened 
poet prescribes methods to know the unknowable in one of his most 
famous bhajanas : 


"Adekha dekhile yai, Ajana Japile pai 
Achinhaku Chinhirakha Anarupare. 
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Taribaku thile asha nirevda dharmare pasa. 
‘Sada jriana mukti pada gurududare. 
Alekha pura ‘bhuban nahin tahin bada sana 
Samanare daya drusti sarvajivare." 


"Know the unknown one, as shapeless, 
See the unseen one and concentrate on 
the un-meditated one. 


If desirous of deliverance 
Embrace the non-Vedic cult 
True knowledge of salvation 
Is at His feet. 


There is no discrimination 
In the indescribable abode 
All the creatures are treated with equal kindness". 


The abode of Alekha Brahma is eternally blissful. That is a state of 
equanimity without sorrow and pain, light or darkness. Bhima Bhoi 
discovers this world : 


'Yeun thare Brahma acchi ude asta, nahin’ kichhi". 


There is no rise, no fall, 
Where there is the Brahma. 


Brahmalina Viswanath Baba adores Brahma : 


Brahmanandam Paramasukhadam Kevalam jnana-murtim 
Dwandwatitam gagana sadrusham 

Tatwa masyadilaksham 

Ekam, nityam, vimalamachalam 

Sarbadhi sakshibhutam 

Bhabatitam triguna rahitam 

Sadgurum tam namani". 


1 bow to Thee O, True preceptor 

O, Brahma, O, Delight, O Wisdom incarnate, 

O, One beyond conflict, vast as the void 

"Thou art That". 

One, Eternal, pristine, unmovable, Eternally vigilant, 
Beyond imagination, 
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Devoid of attributes, 
Good or bad. 


The idea of "Absolute Brahma" is not new to Indian philosophy. The 
ancient seers of India meditated on Brahma as stainless, shapeless 
propeller of the universe. He is the "Unmoved mover’. He creates without 
being created. He sees and shows but cannot be seen. All the forms are 
created by him, but he has no form of his own. The Kena Upanishad 
records his glory as follows : 


Yat bachanabhyuditam yena vagabhyudyate 
Tadeva Brahma tvam biddhi nedam Yadidamupasate. 


That which man does not comprehend with mind that by which, 
they say, the mind is encompassed, know that to be Brahma and not 
what people worship as an object. (1.5) 


Yatchakshusa na pa$syati yena chakhumi pasyati 
Tadeva Brahma twam viddhi nedam yadidamupasate 


That which man does not see with eye, that by which man perceives 
the activities of the eye, know that alone to be Brahma and not which 
people worship as an object. (1.7) 


Yat $srotrena na shrunoti yena $srotram idam $rutam 
Tadevam Brahma twam viddhi nedam yadidamupasate 


That which man does not hear with ear, that by which man knows 
the ear, know that to be Brahman and not this that people worship as 
an object. (1.8) 

Yat pranena na pranati yena pranah praniyate 

Tadeba Brahmatwam viddhi nedam yadidamuspasate 

That which man does not smell with the organ of smell, that by 
which the organ of smell is impelled, know that to be Brahman and not 
what people worship as an object. (1.9) 


Hence Bhima Bhoi considers Brahma, beyond senses not the sense- 
objects which are clay and stone. He is perfect. The knower of this truth 
is the real Jnanee (knower). He becomes Brahma as "Brahmavid, 
Brahmaiva Bhavati". 

The wisdom pertaining to oneness of Brahma dawned on the Indian 
mind with the dawn of civilization as "Ekamebadwitiyam": The only one 
without a second. 
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The Vedas, as a whole expounded the idea of one Creator but their 
loose structure and complexity kept the common folk at bay. The cunning 
priests added fake practices and obstructed the path of Brahma realisation. 
So the Karmakanda overshadowed the Jnana kanda. Seers like 
Yajnavalkya tried to cleanse the path of Brahma-bhakti with the 
Upanishadic knowledge. The Bhagavad Gita told all these things in 
precision. Sri Krishna realised that mirror-like, the path of piety collects 
dirt and the conscious of this Real One is generated from time to time 
to cleanse it. So he proclaimed : 


Yada yadahidharmasya glanir bhavati Bharata, 
Abhyutthanaya dharmasya tadatmanam srujamyaham. 


(Whenever O' descendant of Bharata vice grows, virtue declines | 
assume incarnation to service the virtue) Here 'I' stands for self- 
consciousness which is equivalent to Brahma consciousness. 


It has been observed from time to time that the pristine knowledge 
cannot retain its purity due to deliberate atternpts of the selected few, 
who label themselves as "the chosen seeds". They are the religious 
intermediaries who lead people astray covering the face of truth with 
a golden dish. Due to these deliberate attempts and all devouring capacity 
of time, misconceptions creep into the field of religious practices. Idol 
worship, and animal sacrifice replace realisation of the Real. But the 
truly devout ones direct people towards the worship of the right things 
through symbols. Tulsidas is one such seer who brought the treasure of 
the Ramayana to common people, telling them in common idiom about 
the shapeless Brahma through the symbol of Rama. To him Ramachandra 
is : I 

Tumah swarupa Brahma Abinasi 

Sada ekarasa sahaja udasi, 

Akala, aguna, aja anagha anamaya 

Ajina amegha bhakti karuna maya. 


You are alike to all, imperishable Brahma, ever impartial by nature, 
integral, devoid of material properties, unborn, sinless, immutable, 
invincible unfailing in power and full of compassion. 

Again: 

Tanu binu parasa nayan biu dekha 

grahai ghrana binu basa ashesa. 
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"He has no form but can be touched 
He has no eyes but can see 
Without nose can he smell! endless types of perfume. 


How many of the readers of Manasa realise the ultimate truth 
propounded by Tulsidas ? Though images are made to help the common 
man to realise the formless one (Nirakara) in fact they obstruct their 
way to the summit which Bhima Bhoi calls Sunya Sikhar (the summit 
of the void). Plato rightly observes: 


"It is power of appearance that leads us astray". 


Objects in themselves are mutable. So naturally they fail to reflect 
the immutable and the idea of super sense in them. 


Buddha raised his voice against this illusion in this eternal land of 
India. Idolatry breeds desire in men for more objects and desire breeds 
strife. Hence the Buddha rejected "desire" and asked mankind in general 
to renounce objects of desire and desire itself. He inspired people to 
attain Nirvana or Mukti. 


Swami Vivekananda observes - " The Buddha liked to make everyone 
in India a monk or nun. We cannot expect that from everybody. This 
led to gradual relaxation among monks and nuns". (Selected Works) 


So Buddhism was wiped off the land of its birth despite its concepts 
of enlightenment as it lacked social commitment. 


Mahima Swami did not make any compromise in determination of 
the Truth of Brahma Nirupana. Nor did he grant any laxity to the 
mendicants. A willing person can only be taken into the fold with parental 
permission. Thereafter he is taught the rigorous ways of realisation. The 
lay disciples are allowed to discharge the duties assigned to them with 
firm faith in the Lord. Thus the Mahima order has two types of followers, 
viz., the lay disciples and the touring mendicants. The mendicants move 
from place to place just to educate the people about the all pervasiveness 
of Brahma. In the words of Bhima Bhoi : 


Sthabaru Jangama kitaru patanga chahin dele anusari 
Sakala ghatare puri samanare nuhen sanabada kari 
(Stuti Chintamani) 
No discrimination is possible 
As He pervades equally 
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All including the immovable objects, 
Insects and worms. 


As a follower observes his master in every object and every being, 
he cannot be unjust to any of them. On the other hand he adores 
everyone with love that breeds social harmony. Thus Mahima Dharma 
prescribes non-discrimination as a way for attainment of universal peace. 
Bhima Bhoi warns the Mahima followers against discrimination of all 
sorts : 


Brahma bhagatire bhedabheda yebe bajra padu mo mundaku 
Kahe Bhima Bhoi Brahma Sapa dei jali dia e pindaku 


"If 1 discriminate in realisation of Brahma 
May thunder strike my head 

May Thou burn my body 

with celestial curse." 


This idea of non-discrimination (abheda-bhaba) is absolute in Mahima 
practice. No man-claims an upperhand in the order. Among the monks 
there is an incredible sense of equality. Mutual respect is shown 
everywhere throughout life. The lay disciples form a single class of men 
and women. This way admits no class distinction and initiates any one 
whoever eagerly intends to practise it. There is a simple but significant 
saying in Mahima Dharma : 

Jati khojile mukti nahin, 

Mukti Rkhojile jati nahin 

"There is no deliverance for a caste conscious man and no caste for 

a seeker of deliverance." 


Mankind, according to Mahima philosophy can only be divided into 
two categories as male and female. Mahima Swami fought against the 
caste system long before Mahatma Gandhi tried to make people conscious 
of universal brotherhood. So the followers of Mahima Dharma pray and 
work for benefit of the beings. Bhima makes an emphatic 
pronouncement : 


Pranimanankara Ananda Mangala 
Anyare Ri karya achhi ? 


"People's welfare and delight is the goal, 
what use is there in any other work? 
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So Mahima monks are not allowed to retire to the forest to observe 
penance for a-lainment of deliverance. They renounce their personal 
world just to be members of a wider world. They have to enlighten 
people with their knowledge. So they move from place to place wishing 
the best of the world shouting "Jagata Bhagata Mangala karantu Guru 
Mahima Alekha". (May the indescribable Lord do good to the world and 
devotees at large). 


Raghunath Baba prescribes : 


Chintayitwa paramatman ratrimekaniketane 
Upakaraya lokanam sthirikrutya mano brajet. 


A mendicant should spend one night in one village wishing well of 
the people with firm faith in the Supreme Being. 


Not only do they wish the good of the people but also they work for 
it. Even they are ready to surrender their well-being for the world. Bhima 
Bhoi declares : 


(Praninka arata dukha apramita 
Dekrhu, dekhu keba sahu 

Mo Jivana pachhe narke padi thau 
Jagata Uddhara heu.) 


"How can one watch and bear 
the miseries of the beings. 

Let me be condemned to hell 
For redemption of the world." 


This sense of sacrifice bred of universal love, through the vision of 
the universal soul, is the central philosophy of Mahima Dharma. The 
knower of this attains salvation in life. Swami Vivekananda confirms 
this in the following words: 


"The true jnani is he, who has the deepest love within his heart and 
at the same time is the practical seer of Advait in his outward relations. 
And the true Bhakta is he who, realising his soul as identified with the 
universal soul and thus possessed of the true jnana within, feels for and 
loves every one" (Chicago Lecture). 


When the creator and His creation become inseparable for a seeker, 
he falls in its love without being of it. He realises the truth contained in 
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the Upanishadic pronouncement : 


"Jshavasyam idam sarvam 

Yatkinchat Jagatyam jagat 

Tena tyaktena bhunjitha 

Ma gridha kasya swid dhanam" (Ishopanisad-!) 


“Whatever is there in this mutable world is pervaded by the Lord 
(Isha). Enjoy them without attachment (with a sense of sacrifice). Do 
not covet, whose else is the wealth ?" 


This is called 'Niskama' or desirelessness in Mahima philosophy. A 
follower has to work without any desire for the fruit. This brings no 
sorrow for the workers. So Bhima invites people to practise it: 


Kara niskama bhakti suchitego 
Dehadhari achha jete jagate go. 


O, the beings of the world, 
Practise the cult of desirelessness. 


Desire causes misery of all sorts. So the Mahima followers level 
down their desires and work for the betterment of the world at large. 
This desire is the most powerful bond that ties an individual to the 
sense objects. So the follower of Mahima Dharma must snap this bond 
to attain deliverance. This deliverance is a mental state. The Upanishad 
lays a great stress on mind : 


The mind is truth, is for mankind 

The means of bondage and release 

For bondage if objects bound, 

from objects free that called the release (Maitri-VI-34) 

lt is mind that matters. The mental world is a finer world than the 
physical. Even a captive can enjoy mental freedom. So the devotees 
have to liberate the mind, as deliverance or Mukti, in Swami Vivekananda's 
words "means entire freedom from the bondage of the good and bad. 
A gold chain is as much a chain as an iron one." 


Working on and on a practiser gives up desires of sense and desires 
of mind and attains equanimity of mind. 


So Bhima Bhoi surrenders both duhkha (sorrow) and sukha (pleasure) 
to the Absolute Brahma. This state of absolute self surrender grants the 
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ଞ 
devotee bliss eternal, or mokrsha. He sings in "full throated glee": 


"Samarpideli paili sarva." 
(Surrendering everything I got all) 
Only the highest is attained through absolute self-surrender. 


The philosophy of Mahima Dharma lays greater stress on life-here, 
than on life hereafter. The followers of Mahima Swami seek two-fold 
deliverance, here in life and in life after death. The first is known as 
jivan muti and the second is known as videha mukti. The first leads 
one to the second one. The immediate and the ultimate complement 
each other. 


The Mahima order comprises two segments Sannyasa and Gruhastha. 
The Mahima Sannyasis live life of renunciation seeking both types of 
deliverance. The gruhastas (lay disciples) seek Jivanmukti and gradually 
attain Videha mukti through constant practice. When a lay disciple 
renounces the world, he becomes a Sadhu and finally an Abadhuta 
Sannyasi. After performing life's journey he attains perfection technically 
known as Brahmalina state. 


Both the Sannyasis and lay disciples follow certain canons to attain 
this state of eterna! bliss. The basic ingredients of Mahima philosophy 
are (1) Ahimsa (non-violence), (2) Satya (truth), (3) Brahmacharya 
(celebacy) (4) Abheda (non-discrimination) and (5) Tyaga (sacrifice). 
These age-old values are observed by the Sannyasies in letter and spirit. 
In Mahima philosophy, these ancient values attain new glory. Bhima 
Bhoi pronounces : 


Ahimsa dharmare ashrakala jebe 
ahimsare kara drudha, 

Guru sevakahi himsabadi hele 
$Sinyaru padiba mada 


(Be firm in non-violence 

If vou embrace the non-violent way 
penalty will issue from the void 

if violence is practised in ihe name of 
service to the Lord). 


A follower of Mahima Swami must be rfon-violent in his thought 
expression and action. The Sannyasi cannot transgress any of the rules. 
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However a lay disciple is allowed to perform somehow crue! duties 
witoul hatred and malafide intention for social order and human welfare. 


For example. 


“R@jamane rajaniti karuthantu dandasimhasane basi, 
Doshaku chahin bujhamana karantu hrudare Mahima ghoshi." 


(May the kings play politics 

with sceptre and crown 

let them judge as per rule 

chanting the name of Mahima at heart.) 


Fishermen may catch fish and the Kshatriyas may kill the enemies 
of the nation but kindness to animals is always desirable. So Bhima 
Bhoi sings : 


Dharmabanta prani dharmakaru pachhe 
sakala jibaku chahin 

Mahima dharmaku ashre karithau 
atmapare dayabahi. 


"Let the virtuous observe the rules of piety, taking animals of all 
types into account. May he seek anchorage in Mahima with kindness to 
souls". Mahatma Gandhi is clear in his observation of non-violence: 
"Ahimsa is not the crude thing, it hes been made to appear. Not to be 
just to any living thing, is no doubt, part of Ahimsa. But it is the least 
expression. The principle of Ahimsa is hurt by every evil thought, by 
undue haste, by lying, by hatred, by wishing ill to any one". (Selected 
Works of Mahatma Gandhi). Mahima Dharma is otherwise known as 
Satvadharma. No one is allowed to be false in his thought, expression 
and action. Jt is the most important way to the state of deliverance. 
Bhima Bhoi clearly proclaims : 


Mahima Bhajile mithya nachalai 
Satyadi kahile para. 
Jnana dhyana na janile kisa hela 
abasya heba uddhara. 
i"alsehood is not allowed in Mahima Dharma. Just tell the truth if you 
can. Even if you are ignorant of penance you will surely be delivered. 
Neither the monks. nor the lay disciples are allowed to.be false at any 
sphere of life as Brahma is truth. Brahmacharya, or celibacy is the next 
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principle that mahima Sannyasis have to practise in fullness of the term. 
They have to ireat women as mother figures. In day-to-day life they 
address women of the world "mother". The lay-disciples can have sex 
with women for procreation but not for enjoyment. It has to be controlled 
and the minds of the followers of Mahima should always be free from 
sexual hankering. Bhima Bhoi records Mahima Swami's injunction : 


Mahima Bhajile stiri Sangamaku 
na Ralpiba kadachite 
Apana bhdrija hele kisa hela 
Vichariba antargate 12/93 (Stuti Chintamani) 


(One who follows Mahima dharma 

Must never hanker after sex 

Even if she is one's wife 

one must be controlled in one's behaviour). 


Hence extramarital sex and any such irregularity are always 
condemned. Gandhiii explains this concept of Brahmacharya which is 
akin tc Mahima philosophy. 


“Let us remember the root meaning of Brahmacharya. Charya means 
course of conduct: Brahmacharya, conduct adopted in search of Brahma, 
i.e., TRUTH. From this etymological meaning arises the special meaning 
viz., control of all senses. We must entirely forget the incomplete 
definition, which restricts itself to the sexual aspects of it". (Selected 
Works of Mchatma Candhi). 


So for deliverance from suffering Dama or control is essential. This 
culminates in conirol of breath called Yamaniyama and leads a practiser 
to the land of bliss ‘without life cycle. Mahima philosophy propagates 
non-discrimination of all sorts. Not only one must treat everyone equally 
(as stated earlier), one has to treat pleasure and pain, rise and fall with 
equanimity. Such a mind is free from vice and virtue. In Stutichintamani 
it has been stated: 


"Mahima bhajile dukhasukha katha 
Sakailamanai eka 

Papua punya Ratha jana nahin taku 
atborichhanti Alekha (11/93) 


{A follower of Mahima 
Accepts sorrow and pleasure equally 
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He does not know virtue or vice 
As Alekh pervades everything). 


With all these four, an individual realises the truth and gets ready 
to sacrifice everything. Of course, to inculcate all these virtues one has 
to sacrifice the apparently sweet things of senses. With this mentality a 
person wades through the cares and anxieties of the world. He is delivered 
from lust, anger, greed, ignorance, pride and jealousy, the deadly sins. 
Once these bondages are discarded, an individual enjoys eternal life. 
The Mahimaites are devoted to their Lord, Mahima Swami, who liberates 
the devotees from the philosophical jargons and complexities of RhaRti 
tattwas as propagated by the Vaishnavites. 


Not only in principle but in practice also a follower of Mahima 
maintains purity. He lives a very plain regulated life. He is taught the 
Spartan simplicity. With a mind fixed at the highest, he eats plain food, 
puts on coarse saffron cloth and lives on his own earning. He gets up 
early in the morning and observes sarana darshana that involves a lot 
of physical exercise, to keep him fit. 


Physical fitness, mental control, and spiritual exertion enable a 
follower of Mahima Swami to realise Brahman as ‘the Absolute and 
Shapeless Reality who pervades everything of this world. With this strength 
he wades through delusion and attains perfection or deliverance from 
pleasure and pain: life and death and bonds of all sorts. 
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Historiography of Mahima Dharma 
A story of ‘appropriation' and ‘'contestation' 


Siddhartha Das* 


Several narratives have been constructed on Mahima Dharma by 
different writers. | consider, most of these works have a very thin and 
obscure historical basis. They do appear to me a kind of purposive 
exercise to overcome the sceptical outlook. I have bothered not to 
venture into the evidential details of the sect's growth. Rather my 
considerations will be to concentrate on the specific historical settings 
in which the Dharma emerged. A major approach in this context will be 
to analyse the myths and symbols associated with the sect. An 
interpretative analysis of what is believed and recorded on the sect will 
lead us to construct the historiography. 


This paper will focus on searching of the historical elements behind 
the upsurge of the sect. Our main objective will be to locate these 
specific factors within the subordinate tradition. Upon the basis of this 
historical setting, we shall characterise the nature of the Dharma. We 
shall start with a description of the narrative on Mahima Swami, the 
founder of the sect. Subsequent exercise will deal with an analysis of 
this narrative. Drawing upon it, we shall try to understand the nature 
and purpose of Mahima Dharma. Lastly, our endeavour will be to trace 
the contradictions in the growth of the sect till the present day. 


Mahima Swami was no human being, says the official history of the 
sect. He was not born out of mother's womb, a pure incamation of 
Mahima (radiance or glory) of Sunya Anadi Brahma. He spent yugas 
(eras) in the Himalayas in Atmayogasamadhi. He travelled through many 
lands and set foot on Utkal in 1826 A.D. For the first time, came to the 
notice of the people in general at Puri. Here he was known as Dhulia 
Gosain as he used to sleep and sit on dust. He had Gairika Kaupin on 
his body and matted lock on his head. For next twelve years, he thrived 
only on water. Hence called Jalahari or Nirahari Baba. These years 
were spent on cruising all over Puri, Udayagiri, Khandagiri, Dhabalagiri, 
Bhubaneswar, etc. In 1838 A.D. (Mahima Abda 12) Mahima Swami came 


* Section Officer, CMERI, Durgapur, West Bengal. 
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to Kapilasa in Dhenkanal. There he gave up cloth-Kaupina and matted 
hair (jata) and used the bark of the Kumbhi tree as his dress. On a 
circular stone he assumed Ananta Sayana and Padmasan for twenty- 
one days. After the expiry of this period, he accepted his first disciple, 
initially called Jagannath and !ater named him Govinda. According to 
the teaching of the sect, Govinda Baba was the God Jagannath himself, 
who was the first to know about the advent of Swami because of his 
good deeds. Realising that the Lord of the Universe has taken the 
incarnation of Mahima Swami, Jagannath left his temple in Puri in order 
to serve his irue deliverer and spread his teaching. 


After initiating Jagannath, Mahima Swami subsisted for twelve years 
on fruit (Falahan Gosain). Then. he started taking milk as well, supplied 
to him everyday in new earthen bowils by the mother of the then king 
of Dhenkanal, who along with her son is described as a disciple, in 
Mahima Dharma scripture. After the expirv of the last ten years, Mahima 
Swami, converted Annapuma the Goddess of abundance and accepted 
boiled rice from her for the first time. Then, he went on his crusade 
travelling throughout Orissa along with his disciple Jagannath and 
preached Mahima Dharma!. 


Besides the mythical biography told and believed by the followers 
of the sect, there have been writings, mostly bv the colonial state and 
the dominant tradition, to trace the actual personality of the founder. 
The Jagcennath Temple correspondence writes, that Mahima Swami was 
a vaisnava. He had originaily settled on Kapilasa mountain near the 
Shiva shrine, and he took part in temple service, looked after those who 
sought recovery from diseases and other houséhold problems and had 
tremendous success in it This practice won him a considerable amount 
of fame.® 


The Chief Commissioner of the Central Province in his report on the 
sect gare yet another story : 


"There is a peculiar sect of ‘Hindu dissenters' in the Sambaipur 
district, known as Kumbhipatias. The word Kumbhipatias is derived 
from Kumbhi the name of a kind of tree and ‘pat’ the bark of the tree, 
and the sect is so called because its followers make ropes from the 
bark of fhe tree and wear thern round the waist. The religion is aiso 
known as Alekh, and its followers claim revelations as its foundation. 
Alekha $wamy, the God incarnate used to, it is said, reside in the 
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Himalavas, but about the year 1864 he came to Malbaharpur in Banki, 
District Cuttack’ and revealed the religion professed by Kuml. hipatias to 
64 persons, the principal of whom was Govinda Das, and it is chiefly 
owing to the exertions of these disciples that the religion was propagated. 
Alekha Swamy (which signifies 'the Lord whose attributes cannot be 
described in writing’) moved to Dhenkanal, a feudatory State, where, 
for 3 years immediately preceding his death he led the life of a wanderer 
and mendicant. Although the religion originated in Cuttack, i! spread 
rapidly in the district of Sambalpur, and men of all classes and castes 
except the Uriya brahmins were freely embracing it. It is not so much 
the peculiarity of the rules of any particular caste or sect, that tends to 
increase the number of converts to it as the position in life of the converts 
themselves: thus in Binda the people of a whole village embraced the 
Kumbhipatia religion because the Gauntia had done s0".3 


These biographies on Mahima Swami, if analysed properlv reveals 
certain interesting trends. The omission of any specific identity of Swami 
in the historical texts provided by the members of the Mahima 
Sampradaya is deliberate and purposive, while the efforts of the colonia! 
state andthe dominant tradition to trace the description of the founder 
of the sect are‘ a desperate bid to diminish the significance of the Dharma. 
Besides in describing the Guru as an earlier Vaishnava, a part of these 
literatures tends to view the emergence of the Dharma as a continuity 
of an old tradition, without anything new to offer. 


The,narrative which came from the sect, on the other hand, describes 
the most important elements of Orissa's history of religion and culture 
as subordinate to Mahima Swami. Of all these religious elements which 
Mahima Dharma tries: to unite under its spiritual fold, the most imp: nt 
target is the Jagannath cult.” Sociologically, Jagannath Dharma has ween 
the great tradition, which by the royal sanction and other means has 
always ‘been used for absorbing the little traditions within its. spiritual 
and cultural fold. 5 By devaluing the importance of the Jagannath temple 
and the Deity himself, as he becomes the disciple of ‘Mahima Swami, 
the Dnarma tries to éstablish its spiritual supremacy.® This, of cours€,- 
is the beginning ef a movement to challenge the dominant Falun 
and the base on Which it sustains itself. Empirically, the evoluti 
Mahima Dharma brought into existence a movement which av: 
the authority of the king and the brahmins, anid their combir orn 
over the society. This. nation of prbiest hak ige cuered ic we 
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status-quo, probably prompted Mahima Swami to settle at Kapilas, a 
place in the Dhenkanal district which comes within the suzerainty of 
the erstwhile Feudatory states. 


The deletion of any past identity of the Guru, in the literature of the 
sect can also be explained by this feature of protest in Mahima Dharma. 
For, they wanted to evolve a new spiritual and moral order, that would 
pose as an alternative to the Jagannath Cult. In fact, even to this date, 
the practice of evolving a new identity along with the shedding of previous 
association to the society is observed in the Mahima society, when a 
sannyasi is newly initiated. This rule also helps to preserve the sect 
from the alignment that might arise on caste lines (associated with 
parental identity) within and outside the Cult.” 


The curious description of Jagannath Cult in the writings of Mahima 
Dharma can possibly be explained in two ways. First, as it was then, 
Jagannath Cult was the symbol of brahminical orthodoxy and an 
instrument for the kings to receive obedience from the people in the 
hinter land. Hence, by portraying Jagannath as subordinate to Mahima 
Swami, the founder wanted to establish the sway of his own sect over 
the people and the ruler. Another implication of this process is, of course, 
depriving the brahmins of their hereditary claims. A second explanation 
could be as H. Kulke (1972 and 76) has emphasised, the introduction 
of Jagannath worship for the subjects of the Feudatory Rajas was 
considered a pacifying measure against oppressive Hindu kingship in 
former tribal areas. This situation had naturally given rise to a movement 
that regarded itself as the final storage and the true resumption of 
Jagannath worship, thereby admitting everyone, even the lower sections 
that were no longer tolerated at this time within the orthodox Jagannath 
Cult.® 


It becomes evident in an exemplary way from the above point that 
Mahima Dharma had to readmit an essential element of Jagannath 
worship in its original meaning which is no longer applied in Puri, for 
instance, the common feast between persons belonging to all castes. 
During a Satsanga feast one finds this practice. Simultaneously the ternple 
in Puri was devalued with the imagination that Jagannath had left it in 
order to serve Mahima Swami. Jagannath is equated with Buddha, i.e. 
the penultimate incarnation of Vishnu. The idea of this God's replacement 
with the last Avatar Kalki or another eschatological deliverer is often 
found in medieval Oriya texts of Panchasakha.® Mahima Dharma interprets 
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these texts as a prophecy about the advent of Mahima Swami. According 
to this point of view, it is only logical that some of the rites of the 
temple in Puri are being performed at present in Gadi Mandira, the seat 
of the founder in Joranda, by doing which it is proudly pointed out that 
the Niti Babas performed the worship here like "the Pandas in Pun".!° 


Another parallel is noteworthy. The historiography of the sect tries 
repeatedly to ascribe to its own founder and his teaching an equally 
close connection with the royalty, as the exponents of Jagannath Dharma 
did it earlier. The Raja of Dhenkanal, Bhagiratha Bahadur, is described 
as the follower of the sect, who turned to Mahima Swami in all important 
problems. 


This episode corresponds exactly to the legend about the choice of 
Kapilendra through Jagannath who directed the last Ganga king 
Bhanudeva IV in dream, how and where he would find his successor. 
In fact, Mahima Swami himself appears to have striven for close 
connection with the Raja of Dhenkanal. The report of the manager of 
Dhenkanal state confirms that in 1875 Mahima Swami, during the first 
big festival in Joranda, wanted to hand over all offerings of the believers 
to the Raja, but the latter refused.!! 


This aspect of the Dharma's historiography is definitely indicative of 
attributing to itself a similar status as that of the dominant cult. 
Symbolically it has incorporated in it rites, which one would find in the 
Jagannath cult.!” But the difference lies in the performer. If it is the 
brahmin priest in case of the dominant tradition, the Dharma system 
replaces it by the Mahima Sanyasis. Whereas the brahmins in the 
Jagannath Dharma attain their role in the tradition on the basis of a 
hereditary claim, the Mahima Sanyasis have reached their significance 
due to their commitment and devotion in the sect. The status of these 
Sanyasis does not percolate to their kins automatically. These sanskritising 
tendencies within the Dharma is not a sheer endeavour to acquire 
legitimacy of the values of the dominant tradition. For, the sect does 
two things at the same time. On the one hand, it imitates certain practices 
of the dominant tradition, which are of course applied in a reformed 
manner within its own practices. On the other hand, the sect devalues 
the importance of the Jagannath cult, by making its God a disciple and 
hence, subordinate to. the Guru: .Thus, there is a double movement, 
which ensures a superior position to the Dharma as well delegitimise 
the claims of dominant cult. 
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On the basis of the preceding analysis, it is evident that Mahima 
Dharma makes ‘a deliberate attempt to evolve an alternative order of 
the Jagannath Dharma. A conspicuous attempt is made to organise the 
people, who have remained at the receiving end of the old-value system, 
through a new-value system, The historiography of the sect reveals that 
the Guru of the sect has been attributed with a mythical tradition that 
would ensure itself a platform from where it can effectively challenge 
the system of dominance inherent within the Jagannath cult.!3 


To characterise the sect is the most difficult problem. Whether the 
Mahima Dharma owes its origin to any previous tradition or not constitutes 
the major problem. Historians, scholars of the dominant tradition and 
the writings of the colonial state have been keen on drawing lines 
between the features of the sect and the past movements with similar 
themes to establish a sense of continuity. These studies to my mind are 
superfluous in answering the 'why' and 'wherefore' of the sect's origin 
and growth. 


Broadly there are two most important schools of thought on the 
nature of the Dharma. The first view is propounded by historians such 
as N.N. Vasu," Binayak Mishra!’® which sees Mahima Dharma as a neo- 
Buddhist movement. The second view is expressed by mostly the 
followers and sympathisers of the sect. They reject the notion of continuity 
between Mahima Dharma and the earlier sects such as Panchasakha 
tradition.!® 


The first scholarly work on Mahima Dharma was written by N.N. 
Vasu in 1908.3” In his thesis, the main objective was to trace the 
philosophical lineages of Mahima Dharma. His narrative views that the 
growth of the sect in the 19th century is a philosophical continuity from 
the Mahayana Buddhism and Panchsakha tradition. He reached this 
conclusion on the evidence that, "various religious books of Utkal of the 
16th, 17th and even 18th centuries contend that many crypto-Buddhists 
were residing in the various parts of the state."!8 This view is also 
supported by the Census Report of Bengal, 1901, which states "in the 
17th century Buddha-Guptanaths (crypto-Buddhists) wandered in various 
parts of India and found Buddhism flourishing in many places. Then it 
is lost altogether. For the next century Buddhism was absolutely unknown 
in India."’® On this point Vasu builds up his argument, how can one 
religion which had a sway over masses for centuries be wiped out 
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completely leaving no trace behind?”. In fact, he argues, "there is ample 
evidence to show that even after the 18th century Buddhism was not 
altogether a lost creed, the much honoured memory of Buddha was not 
altogether lost in India. In the hills of Garjat crypto-Buddhism survived 
and cherished the loving memory of their religion.’ To keep them secured 
from royal oppression in society, they passed for devout Vaishnavas. He 
further adds: "Under the benign spirit of religious toleration and the 
noble and fostering spirit of freedom of thought inaugurated and 
scrupulously adhered to by the British Government, Mahima Dharma 
which had begun for over 40 years, roused itself up to throw off its 
masks and reassert itself duly”.?! 


Pandit Binayak Mishra, following the arguments of Prof. Vasu, 
contended that, "Mahima Dharma is an offshoot of the Sahajiya Vaisnava 
Cult".®* The Sahajiya Cult stands for one of the several paths, that 
Vajrayana gave rise lo. According to this school, Mahima Dharma can 
De characterised as a fusion of Buddhist philosophy and Vaisnavism.® 
Keeping in line with this view on the nature of the sect, Artaballava 
Mohanty wrote in the preface of the Stuti Chintamanit describing 
Achyutananda Das (one of the five exponents of Panchasakha tradition 
in Orissa), as the earliest inspirator of the Mahima sect. 


Opposed to these views, the followers of Mahima Dharma believe 
that it has no lineage with either Buddhist or Panchasakha tradition. It 
is a spontaneous movement whose origin can be traced to Mahima 
Swami. Viswanath Baba wrote an elaborate narrative, "Satya~-Mahima 
Dharma's Itihnasa”, rejecting the sect's lineage to any earlier religious or 
philosophical traditions. In his book, he clarifies that Mahima Dharma 
is neither an off-shoot nor in any way related to Buddhism, or for that 
matter, to any other cult or sect. He contends, it is to destroy sin of Kali 
Yuga that Mahima Swami came to this earth. And He alone is the founder 
of Mahima Dharma.P™ 


Other sympathisers of the sect, also argue that Mahima Dharma and 
Buddhism have enough philosophical differences between them to be 
called similar movements. Chitta Ranjan Das in his thesis, ‘Orissara 
Mahima Dharma’ criticises Vasu's analysis as conjectural and based on 
an erroneous interpretation of Oriya literature. His argument is derived 
from the interviews and discussions with the people of the area of 
Dhenkanal and Joranda, who remember Mahima Swami or have leamed 
about him from their ancestors.*® 
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However, it is in the writing of Eschmann that we find a more 
acceptable description on the nature of the Dharma. She writes, "Mahima 
Dharma is an autochthonous Hindu reform movement that turned against 
the Jagannath worship in particular.?’ 


This argument seems plausible because Mahima Dharma professes 
a resemblance with the rituals of Jagannath Cult. Moreover, it would be 
superfluous to agree with the Vasuian school that the use of the terms 
such as ‘Buddha’, 'Dharma' in the literatures of Mahima Dharma and 
Bhima Bhoi in particular, establishes a necessary link between Buddhism 
and Mahima Dharma. After the Chaitanya movement, the Buddhist 
concept very much became a part of the philosophical vocabulary of 
Jagannath Cult. Mahima Dharma could have borrowed the terms from 
Jagannath literature. Malika, the apocalyptic narrative on Jagannath 
Dharma, considers "Buddha" as one of the incarnations of their God. 
But this does not make Jagannath Cult a neo-Buddhist movement. 
Similarly it goes beyond historical and philosophical reason to say that 
the Mahima sect is a continuation of Panchasakha or Buddhist tradition. 
Nevertheless, the influence of Panchasakha and Buddhist tradition .is 
very much there, mostly due to their characteristics as protest movements, 
but all these movements have to be studied and understood in their 
historical specificity. Hence there is a need to study the growth of the 
sect and its spread in different periods of time. 


After the establishment of the sect and initiation of the first-line of 
disciples, the second phase of its growth started. It is marked by Mahima 
Swami's preaching in the former Feudatory areas of Tigiria, Angul, 
Dhenkanal, Baudh, Rairakhol!, Sonepur and Banki. He set up Tungis and 
maths and gathered an apparently very fast growing number of disciples 
around himself. He ordained them, after a certain period first, as 
Kanapatias or Kaupinadharis then Balkaldharis (those who wear bark 
of the tree 'Kumbhi'). The Guru is said to have ordained himself sixty- 
four Balkaldharis who are also termed as Siddha Babas, bearing a 
commonalty with Nath sect, which also had the same number of Siddha 
Naths.?8 


This division of the sect on the lines of their spiritual attainment has 
become a cause for friction within the sect in later years. The controversies 
center on the questions such as : What principles should be followed 
in promoting a Kaupindhari to a Kumbhipatia sannyasi and who should 
be vested with the authority to ordain the acts of mobility ? 
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Among the disciples directly initiated by Mahima Swami the most 
notabi 2 was Bhima Shoi. For he was th: spokesman of the sect. Through 
poem: and prayers he helped in spreading the message of the sect in 
rural areas of the state. Apart from the poetic works, Bhima Bhoi's 
importance in terms of sect's historiography stems from certain mythical 
stories which involve the intricacies of the relations between a Guru 
and his devotee. The biography of Bhima Bhoi, revealed by himself in 
the Stutichintarnani reads that he was a poor tribal' belonging to the 
Kandha tribe without formal education. He was blind from his birth. 
Mahima Swamy who had come to his rescue many a time earlier, 
finallv appeared before him along with his disciple Govinda Baba. He 
blessed Bhima Bhoi with knowledge and wisdom to express his glory 
before the people. Then the blind tribal was transformed into a literary 
and philosophical genius.?® 


This biography indicates some cardinal points about the sect. Mahima 
Swami's supernatural power in transforming an illiterate blind man into 
a poet par excellence, establishes his divine authority like that of other 
Gods. But the difference lies in the fact that this divine man adores a 
tribal and asks him to preach his glory. What does this signify? Is it that 
the God incarnate wants to show that he does not recognise the purity 
notions of the Hindu tradition? Or does this mean simply that by pure 
and sincere devotion even a lower caste man can have the access to 
God? In both the ways, however, there is a contradiction to the notions 
of Brahminical society. There is certainly an implicit appeal to raise the 
confidence of the lower caste men, as being equally capable of attaining 
divine blessing and ultimately an access to it. 


The third epoch in the history of Mahima Dharma began with the 
death of Mahima Swami in 1876. Eschmann says, the death of the 
founder had caused unrest. The Mahima Dharmins (members of the 
Mahima Society) also confirm that there were some disturbances after 
the death of Mahima Swami. Their narration says, Queen Victoria had 
heard of the arrival of Mahima Swami and wanted to arrest him. The 
Guru could know it beforehand and when the emissary of the Queen 
could come, it was too late. Historian N.K. Sahu has written that the 
Commissioner Ravenshaw had to intervene to prevent the unrest in the 
sect. This unrest according to him, occurred because of a difference of 
opinion between the Balkaldhari and Kaupindhari Sannyasis (members 
who wear cloth) led by Bhima Bhoi. 
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A different perception of the event, however, does not deny the 
occurrence of some tension and invoivement of the colonial state in it. 
N.K. Sanu seems to overlook the incident by simply descnbing it as an 
inter-group conflict.® This kind of analysis is based on a coloured 
perception of.the nature and emergence of the sect. For lack of proper 
understanding and analysis, Sahu has absolved the colonial state and 
the elites of the dominant tradition in precipitating the crisis. On a 
critical reading of the sect's belief associated with the tension, we can 
notice a definite role of colonial state among the members of the sect. 
We accept, there might have been some internal tension within the 
group, on issues such as acceptance of women into the monastic 
order, the status of a Gruhi (married) member within the order, etc. But 
this does not provide answer to the fact, as to why ‘Queen (the metaphor 
used for colonial state in the sect's narration) would have to interfere 
and send her emissary to arrest the Guru of the sect? The writings of 
Stutichintamani, other works of Bhima Bhoi, news reports published in 
‘Utka!l Dipika’ reveal the severity of resistance offered to the sect by the 
dominant tradition during the period in which tension took place. Indeed 
the Brahmins and other social elites had become desperate to curb the 
growing popularitv of the sect among the rural masses. 


Our argument is that the seemingly isolated events such as the 
Severe Brahminical resistance mentioned in the literatures of the sect, 
the myth associated with the unrest, and the period of the event's 
occurrence are verv much relative. On analysing this phenomenon, we 
can say that the unrest taking place within the Mahima community 
after the death of its Guru can be attributed to a deliberate conspiracy 
on the part of members of the dominant tradition and the colonial state 
machinery possibly in connivance with some followers of the sect to 
suppress the sect and check its growing popularity. 


However, after the unrest there came a division in the sect. Bhima 
Bhoi, one of the important followers and propagators of the Mahima 
tradition who had participated in the first council held at Joranda did 
not join in the construction of the shrine at Joranda. He built with the 
support of other Kaupindharis his own Ashrama at Khaliapali in the 
next year, i.e., 1877. Raja of Sonepur Niladhara Singh provided his 
patronisation in this regard.3! Further detailed studies, conducted on 
the sect, reveal that Joranda became the center of the strictly organised 
monastic order. It did not accept women, but admitted them as persons 
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of the sect. In Khaliapali women were accepted and rather tantric trends 
developed here.?3 These two divisions of the sect have shown differences 
in their emphasis and approach in course of time. The Joranda division 
of the sect has extended its functioning into the prosperous coastal 
districts of Orissa. Their emphasis has been on the literate, middle 
class urban people of this area. In order to serve this purpose they have 
engaged themselves with a number of publications in Oriya and recently 
English. The Khaliapali division of the sect, on the other hand, is still 
emphasising on the rural base and follows the traditional approach.33 
They are more active in the under-developed areas of western Orissa 
with a greater tribal concentration. 


In 1881, an important event took place in the history of the sect. On 
the 9th March, 1881, a group of 12 men and women attacked the 
Jagannath Temple at Puri. These people almost in a state of nudity 
came up to the temple shouting "Alekh", "Alekh". According to report 
given by the Commissioner of Bengal, the party in question were residents 
of Sambalpur in the Central Province, and they were asked to come to 
Puri by one of their Gurus, an invisible being without shape, form to 
bring the images of Jagannath, Balarama and Subhadra out of the 
temple to burn them on the road. The report adds , shortly after the 
arrest of the first group, the police learnt that a second party were on 
their road to Puri, with a similar objective in view. Thus, a police patrol 
was sent out and these people were arrested before they could enter 
the town.” 


Most of the contemporary writers of the sect dissociate the Mahima 
community from this attack and also deny any possible association of 
Bhima Bhoi with the incident. In some writings, Bhima Bhoi is claimed 
to have been associated with the incident directly or indirectly. There 
is a mythical story on this. It says, Bhima Bhoi and the men of his group 
thought that, Govinda Baba whose earlier name was Jagannath is being 
worshipped in the temple at Puri. Since, the practice of temple worship 
goes against the principles of the sect, the attack was engineered.3ଂ 


There is some element of truth in the myth. In "Nirveda Sadhana" 
Bhima Bhoi has mentioned that Govinda Baba's earlier name was 
Jagannath. He used to live in the temple at Puri. Because of the good 
deeds, he was the first person.to know about the arrival of Mahima 
Swami. Then, the Guru initiated him as his first disciple. This myth 
reveals the intention of devaluing the importance of the Jagannath Cult.3¢ 
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Now, after the death of the Guru and the subsequent division of the 
sect, Mahima Dharma as a dissenting force obviously has a setback. 
Brahmins and the other members of the dominant strata, mounted their 
criticisms against the sect and its followers. The group of the sect living 
at Khaliapali had however gained confidence and moral strength after 
the help offered to them by Raja Niladhara Singh of Sonepur in 1877. 
This group of the Mahima Dharma must have been prepared to face the 
Brahminical resistance and maybe to offer counter challenge. The event 
in the temple at Puri can be accounted for as an outcome of this growing 
strength and confidence within the Khaliapali division of the sect. 


The colonial state and the contemporary press have condemned 
the persons involved in that attack of Puri temple as rioters, savage, 
fanatics’, etc.3? We believe the use of these terms reflects the attitude 
of the press and the colonial state towards the sect. This also makes us 
feel that there was a design by the above agencies to over-react to the 
situation, in order to defame the sect and its practices. Thus, the 'so- 
called attack’ on the Jagannath temple does express the grievance of 
the lower strata of the society against the dominant tradition and 
symbolically to its God. 


A decisive milestone in the development of the sect took place in 
the year 1986, one year after the death of Bhima Bhoi. Upto that time, 
according to the order of Mahima Swami no new sanyasis were initiated 
and it was feared that the order would become extinct. In this year, 
however, the last Siddha sanyasis initiated by Mahima Swami himself 
received a ‘sunya word' (sunya vani) to initiate the novices who in the 
meantime had joined the order, and in the next twenty years about two 
hundred sanyasis were initiated. Thus, the further existence of the order 
was assured. 


In the year 1912, the same Baba received the "order" to initiate a 
few of the Kaupindhari monks as Kumbhipatias. This resulted into a 
final break between the Kumbhipatias and Kaupindharis since 
Krupasindhu Das, a Kumbhipatia himself did not accept this sunya vani 
and moved out of the canon matha in Joranda with his followers. 


This division in fact had tremendous impact on the unity of the 
movement. It also reflected the tendency of conflict on the basis of 
hierarchical order on which the Mahima Dharma's monastic life is based. 
The disputes between the monks of the sect, when centered on land 
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and other material possessions of the Mahima community, raised 
suspicion in the minds of the common men about the ideals and 
philosophy of the sect itself. The cause of material detachment for which 
the sect fought received a severe setback in view of the divisions and 
internal conflict. 


However, it is due to the sincere efforts of Biswanath Baba that the 
Mahima Dharma has come to limelight in the recent years. Biswanath 
Baba's profound contribution to the sect lies in his scholastic effort to 
present the history, philosophy and practice of the sect in written form, 
which was mostly oral hitherto. He systematized the Mahima Dharma's 
teachings for the first time. In doing so, he of course, "sanskritized"” and 
reformulated them in part vis-a-vis the older texts. Whereas the older 
scriptures, as well as the works of Bhima Bhoi were composed in the 
styles of medieval! Bhakti literature and were mainly circulated in the 
rural areas, the works of Biswanath Baba were open to wider circles 
and also to those educated in the western way. 


It is true that, Biswanath Baba's effort has brought the much needed 
publicity for the sect. Yet, there has been the allegation of diverting 
from the cardinal principle on which it stood. 


It is alleged that "Sanskritized" texts have softened the antagonism 
of Mahima movement against the Jagannath Cult. It is also felt that, by 
emphasising on theory building, Mahima movement has alienated itself 
from the people of the rural area, with whom it is used to have its base. 
All these allegations, however, cannot undermine the fact that, Mahima 
movement has widened its base by enlightening the educated intellectual 
about the ideas and philosophy. What needs to be carefully attended to 
is that it should not alienate itself from the rural masses. 
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Impact of Mahima Dharma in Eastern India 


Uddhab Charan Nayak* 


The State of Orissa has seen great religious movements in the past. 
The conquest of Kalinga by Ashok led to the spread of Buddhism in the 
State and quite later Jainism flourished during the time of Kharavela. 
Subsequently, Saiva, Sakta and Vaishnab cults also developed in this 
land. 


The Mahima Cult rose to the pinnacles of glory in Orissa during the 
early part of 19th century A.D. It is the religion of the soil which 
subsequently spread into neighbouring states like Bengal, Bihar, Assam, 
Madras and Central Provinces. At present this religion is very much 
popular in many parts of India. 


Some scholars are of the opinion that it is another form of Buddhism 
and Jainism. Some say this religion is established on the Advaityavada 
of Sankaracharya. But all these views are far from the truth. Mahima 
cult is the manifestation of the traditional religious thoughts found in 
Orissa since long. This cult gives positive eniphasis on the concept of 
'void' which is regarded as (Sunya), and known by the epithets ‘Alekha’ 
(unwritten), 'Nirakara' (formless) and Nirguna (without attributes). 


Some of the Orissan saints like Sunyavadi Achyutananda Das, 
Brahmavadi Chandramani Das, Nirgunavadi Chaitanya Das, Nirakaravadi 
Arakshita Das and Ekeshwaravadi Sadhu Sundar Das reposed their faith 
upon void before the origin of Mahima cult in this land. But they were 
not able to spread the same in a positive form, whereas Mahima Gosain 
was able to flourish it in a positive manner. Preaching of the Alekha or 
Mahima cult spread far and wide with Mahima Gosain. 


Mahima cult has its own theory regarding the universe. Unlike the 
dual conception of Sankhya and Tantra, it attributes all creations to 
Sunya (void) or the Anama (nameless). Mahima cult also recognises no 
caste barriers. All are admitted into its fold. All are regarded as children 
of the indestructible Brahma and all are equal to worship him. The 
Parama Brahma is one and there is no second. He is Alekha or without 


* A Scholar of Mahima Religion and Literature 
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any characteristics. Mahima cult strongly opposes idol worship and 
believes in the indestructible Brahma who is the Supreme Creator of 
the Universe. 


During the 19th century A.D. Raja Rammohan Ray and Swami 
Dayananda Saraswati had also raised their voice against idol worship 
and other rituals propounded by the Hindu priests. "Brahma Samaja' 
and ‘Arya Samaja' had worked towards rescuing the common men from 
the clutches of Brahminical tyranny. The Mahima of Alekha movement 
started by Mahima Swami in Orissa was, however, not an isolated 
movement. It was part of the Renaissance movement in India led by 
Raja Ram Mohan Ray, Swami Dayananda Saraswati, Swami Vivekananda, 
Dwarikanath Tagore and Mahadeo Govinda Ranade, et. al. 


This is why the religious movement of Mahima Dharma in Orissa is 
often compared to the Brahma Samaja movement in Bengal, Arya Samaija 
movement in Upper India, Sikhism in Punjab and Kabirapantha in 
Northern India. 


Mahima movement is taken as a great revival force of the religious 
movement in Orissa. It is still a living religion of India and thousands 
of followers and disciples of this Dharma are found all over India. 


Mahima Swami, the propounder of this religion had first appeared 
at Puri in the year 1826 A.D. and then he moved towards the historical 
Khandagiri Hills and stayed there for about twelve years and then 
proceeded to Kapilas Hills. Here at Kapilas Hills Mahima Gosain stayed 
for about 24 years in two phases for self meditation. According to the 
present disciples of Mahima Dharma and the followers of this cult Mahima 
Gosain was unborn and he was the Supreme Being who manifested 
himself in the world. Mahima Gossain was an historical figure, not a 
legendary figure as declared by his direct disciples like Bhima Bhoi, 
Kalu Baba, Gangadhar Baba, et. al. Utkal Gourav Madhusudhan Das is 
known to have come in contact with Mahima Swami in his boyhood 
near Damana which today forms a part of the Bhubaneswar city. As it 
appears from the Government records and in Utkal Deepika, the only 
daily newspaper of the last part of 19th century, it is proved that Mahima 
Swami was a historical character and not a mythical person. 


After meditating for years, Mahima Gossain started preaching Mahima 
religion. First he built a Tungi (religious cottage) at Malabiharpur of 
Banki Tahasil in Cuttack district and subsequently he built tungis at 
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Hindol, Angu!l, Angarabandha, Khuntuni, Madhi (Kamaksha Nagar), 
Baulapur, Joranda and Jaka. But Malabiharpur tungi was treated as 
Headquarters and the Principal cottage. Thousands of people became 
his followers. He created a number of mendicants for wider publicity of 
this cult. There were 84 Kaupindhari Sanyasi disciples and 90 Balkaldhari 
disciples of Mahim Gossain. Out of them 34 Kaupinadhari and 64 
Balkaladhari disciples were endowed with supreme powér and 
designated as ‘siddha' (powerful). Govinda Baba, Elder Kripasindhu Baba, 
Narasingha Baba, Raghubar Baba, Sukadev Baba, Dama Baba, Gangadhar 
Baba, Paramananda Baba, Vidyadhar Baba and Ghashiram Baba were 
known as the most powerful and eminent amongst the disciples. 


In course of time, Mahima Dharma was spread to newer frontiers 
and was honoured by all the gadjats of Orissa. It stood as a stumbling 
block for the spread of Christianity in the gadjats. Subsequently, this 
cult also spread beyond Orissa and moved towards the easter part of 
India like Bengal, Bihar and Assam. 


But Mahima Gosain did not put anything in writing about the principles 
and tenets of the Dharma, and its philosophy, thoughts and concepts. 
Bhima Bhoi, a Kandh poet and prophet of Sonepur, who was the direct 
disciple of Mahima Swami has written a lot of forceful songs, prayers, 
bhajans on Mahima dharma which embody the ideology of this religion. 
Bhima Bhoi admitted in his work in "Adianta Geeta", "Bhajanmala” that 
he owes to the orders and inspiration of his perceptor the Mahima 
Gosain for composing these books. The ideology of this cult is narrated 
chiefly in Stuti Chintamani and Chautisha Granthamala, etc. 


The place of Bhima Bhoi in the Mahima cult is akeen to Saint Paul's 
in Christianity, Narganjura in Buddhism and Keshab Chandra Sen in 
Brahmo Samaja. He has composed a good number of books in palm 
leaf about Mahima Dharma. The following version of Bhima Bhoi has 
motivated the mass towards this cult. 


Jati Khojile Mukti Nahin, 
Mukti Khojile Jati Nahin, 
Eka Sunya Brahmanka thare Sarana pasha. 


Undoubtedly, people from different parts of the country are being 
attracted towards this dharma for its openness and ideals. The ideals 
of this cult could be summarised as under: 
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Ahimsa is the main usage. The people must not swerve from right 
path under the influence of pleasure or pains, profits or loss, honour 
or dishonour. 


One has to rise early in the morning and bathe and look at the 
beauty of this beautiful world, to lie prostrate under the feet of the 
unknowable, all powerful and lovable "Brahma" and to completely 
surrender one-self in body, mind and words under his feet. 


In the name of that great father of the universe to give up the worship 
of false idols but to see Him in the temple of Human Body. 


To understand this "Paramatma" of the world as the ultimate reality 
and destiny of the world to call Him as the father and treat all other 
creations as one's brothers and sisters. 


Not to kill animals for one's carnivorous desire or in the name of 
religion. Not to worship fantastic gods, not to partake of any food at 
night, not to be addicted to alcoholic drinks and to preserve non- 
violence, truth, cleanliness, restraint and complete self-abnegation. 


Caste system is a great bar for the society that should be condemned. 
Each and everybody has equal right to worship the Supreme Being. 


There is no God except Alekha Param Brahma who is shapeless 
and formless and has created the universe. 


Offering of oblation to deceased ancestors and obsequial rites are 
superstitious. 


No mendicant is entitled to sue Kumbhi bark for his discipleship 
after the last disciple Nanda Baba. 


Disciples should treat men and women of the world as their father 
and mother. 


Disciples and followers should worship the Supreme Being in the 
moming and evening. 


They should not take their food after sunset. 


The disciples should only accept cooked rice as alms irrespective 
of caste and creed. 


Mahima cult is meant only for the welfare of the downtrodden of 
the society. 
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Mahima Gosain had proclaimed a ban on his disciples not to take 
food from the house of Kings, Brahmins, barbers and washermen. As 
he said, "the Kings are always in habit of extorting his tenants, Brahmins 
are exploiting the society imposing various types of ceremonies and 
rituals, barbers and washermen are in service of the society in the 
defilements caused by death and birth. 


Besides its openness and ideals, Mahima dharma attracts the people 
for another reason - the celebration of Satsanga Gosthi. This Satsanga 
Gosthi is celebrated by laymen and monks together to show their unity. 
Satsanga Gosthi - the common meal of all devotees - is considered to 
be the very heart, the spine of Mahima cult. Satsanga Gosthi was started 
by Mahima Gosain at different places like Khuntuni (Athagarh), Jaka, 
Kashipur and Joranda of Dhenkanal. Now-a-days in each and every 
function of Mahima cult the 'Pankti Bhojan' is being celebrated with all 
the devotees and disciples irrespective of caste, creed and age-group. 
In each year on the 4th day of Mahimamela at Mahimagadi the Satasanga 
Gosthi is being celebrated. 


After the passing away of Mahima Gosain the Sannyasis of Mahima 
Dharma were split into two groups: one is the Kaupindhari Mahima 
Samaja and another is Balkaldhari Mahim Samaja. The group led and 
established by late Kripasindhu Baba is known as Kaupindhari Mahima 
Samaj. Older Krupasindhu Baba was the most benevolent and loyal 
disciple of Mahima Gosain, the Great. The highest order of monkship of 
the group is endowed on a sannyasi after he gets 'Dor Kaupin' from his 
Guru. 


A group of sannyasi disciples of Mahima Gosain including 
Bakaladharis and Kaupindharis under the leadership of Elder Krupasindhu 
Baba did not allow their disciples to wear Kumbhipata as their dress to 
assume higher order of sannyasa. And another group of sannyasi disciples 
of Mahima Gosain, who offered Baikal to their sannyasi disciples as the 
sannyasi of higher order became separated from Elder Krupasindhu 
Baba and came to be known as "Balkaladhari Mahima Sangha". 


Some intellectuals of Cuttack city’ wanted to know more about this 
modern religion of Orissa and they organised a meeting on 9.11.1934 
and invited Bishwanath Baba of this religion to deliver a speech about 
this cult. Bishwanath Baba presented a paper in a very lucid language 
which clearly convinced the people about this cult. A fewrdays later the 


96 


Digitized by srujan ka@gmail.com 


noted historian Shri P.K. Mukherjee invited Bishwanath Baba to Calcutta 
for a detailed discussion about this cult. At Calcutta Bishwanath Baba 
attended three meetings and delivered forceful speeches about this 
cult. He first attended the meeting arranged in the premises of Banga 
Sahitya Parishad on 27.11.1934. Pandit Binayak Mishra, the then Oriya 
Professor of Calcutta University, presided over the meeting. Eminent 
Bengalis like Kshitindra Nath Mitra, Suniti Kumar Chatterjee, Sarasilal 
Sarkar, Kiran Chandra Dutta and Swami Sadananda of Arya Samaja 
were present in the meeting. 


The second meeting was held at Bangala Bishwakosha Bhawan on 
29.11.1934, and the third meeting at Vivekananda Mission Hall on 
1.12.1934. A good number of intellectuals attended this meeting. 
Bishwanath Baba gave a clear-cut idea about this cult and strongly 
declared that Mahima religion is not another form of Buddhism or 
Sunyavada of Ramai Pandit of Bengal. During his stay at Calcutta 
Bishwanath Baba discussed with Suniti Kumar Chatterjee and Nagendra 
Nath Basu about the philosophy of this religion. 


On 20.9.1935 a meeting on Mahima dharma was organised in the 
Conference Hall of Utkal Association at Jamshedpur under the 
Chairmanship of G.C. Chattopadhyaya. Bishwanath Baba, Gopal Chandra 
Praharaja and Raghunath Pattnaik participated in the discussion. Another 
meeting was also held at Tilak Bhawan at Jamshedpur. Mr. W.V.R. 
Naidu presided over the meeting. Bishwanath Baba clearly discussed 
the ideology, principles, and philosophy of this cult and said that Mahima 
cult is preached to eradicate the blind beliefs and superstitions continuing 
in the present day Hinduism and this cult is planning for better 
coordination with Hinduism. 


For organising these meetings on Mahima cult, the roles of Prof. 
Artaballav Mohanty, Laxminarayan Sahu, Gopal Chandra Praharaja, 
Bichhanda Charan Pattanayak, Prabhat Mukherjee and Shashibhusan 
Ray are to be remembered for ever. 


During the year 1953 a Kaupinadhari Sannyasi of Bakaladhari group 
Mahindra Baba joined the Kaupinadhari Mahima Samaja. He was an 
erudite sannyasi. With the leadership of Mahindra Baba the monks of 
Kaupinadhari Samaja started visiting different parts of India mainly 
towards the eastem sides, i.e., Bihar, Bengal and Assam to preach this 
cult. At the outset, this cult attracted the Oriya speaking people and 
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then slowly it attracted the hearts of the common people of respective 
areas. 


The monks of Kaupinadhari Mahima Samaja namely Surendra Baba, 
Brindaban Baba and his disciples established Mahima Ashrams first in 
the labour colonies of Bihar, Bengal and Assam Hill tracts, because 
there were labourers of innumerable strength working there. Most of 
them belonged to the lower community and were depressed by the 
strict codes and conduct of Hinduism. These deprived people got the 
chance of worshipping the Supreme Reality Brahma who is the Creator 
of the Universe through Mahima Dharma. Slowly and steadily, disciples 
of this cult increased beyond expectation. 


Some important scriptures of this cult got printed in Hindi and Bengali 
for the use of the huge number of disciples of West Bengal, Assam and 
Bihar States. 


On the Independence Day, 1956, a meeting was held at Joranda by 
the Kaupinadhari Mahima Samaja to pay tribute to the reformers like 
Buddha, Gandhi, Raja Rammohan Ray, Maharshi Dayananda Saraswati 
and Swami Vivekananda. The ideology of Mahima cult was discussed 
along with the ideology of these great souls. Numbers of followers of 
Mahima Religion from Bengal, Bihar, Assam and Orissa were present in 
the meeting. 


Mahindra Baba and Kashinath Baba attended the World Religion 
Conference held at New Delhi from 17.11.1957 to 19.11.1957 organised 
by Jain Muni Sushila Kumar Jee Maharaja. Mahindra Baba presented a 
paper on the ideology of Mahima religion. In this paper he presented 
some poems of Bhima Bhoi alongwith the following version "E Jeeban 
Pachhe narke padi thau Jagata uddhar heu", in English language which 
was distributed to the delegates of 25 countries in the Conference. The 
then President of India Dr. Rajendra Prasad had inaugurated this 
Conference. The then Prime Minister Pt. Jawaharlal Nehru and the Union 
Minister Maulana Abul Kalam Azad delivered their forceful speeches 
about the religion and culture of the world. 


Mahindra Baba and Jatia baba of Kaupinadhari Mahima Samaja 
also attended the World Religion Conference held at Calcutta from 
2.2.1960 to 9.2.1960 at Victoria Memorial Hall. Jain Muni Shushil Kumar 
Jee was also the organiser of this religion conference. Two papers on 
Mahima cult in English and Hindi were presented and distributed in the 
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conference. Mahindra Baba also delivered a forceful speech in Hindi 
language and motivated the mass towards the ideology of Mahima 
Religion. 'Mahima Dharma Samaja’ became the member of the world 
fellowship of Religions and Mahindra Baba was nominated to the 
Executive Council. 


In this way the monks of this religion tried their level best to preach 
this religion everywhere in the country. There was a great impact of this 
religion due to the above reasons in West Bengal, Bihar and Assam and 
in other States of the country. The monks of Kaupinadhari Mahima 
Samaja used to travel irom door to door and preach this cult in West 
Bengal, Bihar and Assam. 


So far the Kaupinadhari Mahima Samaja could establish the following 
Ashrams and Tungis in the eastern part of the country. 


Bihar: Barai Junction, Jamshedpur, Tatanagar, Singhbhum, 
Chakradharpur. 
West Bengal: Chingudia, Ushar, Nuagaon, Sanamukshi, Tentulia, 


Ambi, Ektali, Danton, Digha, Balabhadrapur, Baniadihi, 
Bakhudipada, Kanthi, Baulakusuda, Biharpur, Baligadia 
of Midnapore district; Grama Chinabadi, Sulabadi and 
Rukshia of Bankura district; Tarabani, Amadia and 
Khatada of Purulia district; Ramakrsinapur of 24- 
Paraganas district; Khuguda Panchanantala and 
Baishnab Para Lane of Howrah district. 


Assam: According to the 1955 Census made by Kaupinadhari 
Mahima Samaja the number of the villages and families 
who accepted this cult in Assam is as follows: 


267 families of 28 villages of Dumduma 

139 families of 18 villages 

67 families 7 villages of Baga/Barapeta area 

70 families of 13 villages Koila Gudha and Kakeni area. 
101 families of 16 villages of Doriakothalaguri area 
149 families of 34 villages of Tejapur area. 


At present the numbers of disciples have increased nearly 50% as 
per the statement of Shri Kumaramani Baba, the preacher in charge of 
Assam State. 
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Pabhoi Mahima Ashram, Daranga Mahima Ashram, Balagaon Mahima 
Ashram of Shibasagar district, Dehal and Betajana Mahima Ashrams of 
Dibrugarh district are the important Mahima Ashrams of Assam State. 
According to the survey report of Kaupinadhari Mahima Samaja of 1955, 
Mahima Dharma was spread over 116 villages and 1000 families have 
accepted this Dharma as their own. Achyutananda Baba, Shri Nabakishore 
Baba, Dibakar Baba, Pranabandhu Baba and Kumaramani Baba of 
Kaupinadhari Mahima Samaja are the main preachers of this religion in 
Assam. 


This religion has even spread into far off Nepal. Kaupinadhari Sanyasi 
Niranjan Baba is preaching this religion in the land establishing a Mahima 
Ashram at Tarabadi. 


In Bangala Desh one Kaupinadhari Sannyasi Krishna Baba is preaching 
this religion having established a Mahima Ashram at Kaphana Pahada. 
This religion is popularly accepted by some of the Hindu disciples there. 
This is how this religion has evolved over the years, To say the least 
Mahima Dharma is well accepted by the people of Eastern India and 
the day is not too far when this religion will be a mass religion of the 
country for its openness as well as its ideology. 
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Code of Conduct of the Mahima Initiates 


Karunakar Sahoo 


Parama Brahma is truth, knowledge and infinity. He is the Supreme 
One. He is of the nature of bliss and immortality. He is tranquil, 
transparent, pure and sinless. This vast wonderful universe is the 
manifestation of his glorious majesty. The sun, the moon, the planets 
and all the created beings are properly regulated under his rulership. 
He is the Supreme Lord, the Lord of Lords, the inner self and the sole 
controller of all. He is One without a second, devoid of all attributes 
and beyond all descriptions. He is the cause of all causes. He is the 
only means to the attainment of liberation. He is the only support and 
shelter. He is the only saviour of mankind. 


In the history of mankind there arose a period when the path of 
devotion and dedication to Prabhu Parama Brahma who is One and 
pure grew weak and all people lost sight of the path of true and divine 
knowledge and followed different paths for gratification of desires and 
passions. Just at the period Prabhuddha Guru Mahima Swami made his 
own revelation as a full manifestation of Maha Mahimamaya Prabhu 
Parama Brahma to this visible world and re-established the primordial 
eternal, true religion of the pre-Vedic period for the good of all living 
beings. He made his public appearance at Puri in Orissa during 1826 
A.D. At that time he was sleeping on bare ground and was, therefore, 
known as Dhulia Gossain. He was then propagating the theory of 
Bisuddhadwata Brahmavada. He had once established this theory before 
the association of learned persons in the Mukti Mandap Sabha in the 
premises of Puri temple. For 12 years he went about Bhubaneswar, 
Khandagiri, Udayagiri, Dhauligiri and Cuttack. He was then living on 
water only for which he was also known as Nirahari Gossain. Thereafter 
he went to Kapilas Hills in Dhenkanal district and halted for 24 years 
where he put on the bark of Kumbhi tree (Careya arberea). During the 
first 12 years he lived on fruits only supplied by a tribal named Sadananda 
and for the next 12 years he lived on milk only supplied by the then 
ruler of Dhenkanal who became his disciple. During his stay at Kapilas 
Hills he has initiated Govinda Das Baba as the first Sannyasi of the 
Abadhuta order and then initiated Bhima Bhoi a blind boy of Rairakhol 
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belonging to Kandha tribe as his disciple of the Gruhasthasrama order. 
Bhima became an inspired poet and on the blessings of Mahima Swami 
composed bhajans. Mahima Swami then started to go round various 
places as a traveller and preached a religion which is popularly known 
as Mahima Dharma or Alekha Dharma. In this dharma the One Absolute 
Pure Lord Prabhu Parama Brahma who is the only support and shelter, 
is thought, prayed to and sung about in devotion. This dharma recognises 
only one God, believes in a casteless society, abandons idol worship, 
external rituals and thinks always of the good of mankind. He recruited 
as many as 92 para sannyasis of the Abadhuta order including sixty 
four. Siddha Babas of the first line in the order, initiated thousands of 
householders as disciples and established a number of centres known 
as Mahima Ashram and Alekha Tungji for propagation of Mahima Dharma. 
At last he had his eternal blissful Samadhi and left for Mahasunya 
Mahanityapura Abhay Parama Dhama on the 10th lunar day of Falguna 
at 5.22 P.M. on Monday in the year 1876 A.D. at Joranda where the 
principal seat of Mahima Dharma stands at present as Guru Mahima 
Gadi. 


Mahima Swami had verbally commanded various religious practices 
for adoption by the disciples of Mahima Dharma, which are known as 
Guru Niyam Nistha. The disciples of this Dharma have been observing 
those commandments since then. Bhima Bhoi has mentioned some of 
such commandments in his writings but those are not complete and 
systematic. Subsequently Abadhuta Bishwanath Baba, a Para Sannyasi 
of the Abadhutasrama order has codified the codes and conduct of the 
Mahimaities systematically and completely and mentioned the same in 
the religious treatises written by him. For the purpose he had undertaken 
a lot of efforts to collect materials from verious sources and mostly 
from Siddha Nanda Das Baba and Siddha Sarana Panjara Baba who 
came in contact personally with Mahima Swami and also with various 
lay disciples. 


As prescribed by Mahima Swami, there are two categories of followers 
in Mahima Dharma, i.e., the Sannyasashram and the Gruhasthashram. 
The Sannyasa order, which is known as Abadhutasrama Parapara 
Sannyasa order, is divided into the Para Sannyasa Balkaladharis and 
the Apara Sannyasa or Kaupinadharis. The former put on the bark of 
Kumbhi tree whereas the later use Kana Kaupina. The former is higher 
in order than the latter in the practice of the faith. Apart from this, there 
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is another group known as Tyagi Bairagi which is considered to be a 
transitional stage. They are like probationers before initiation to the 
Sannyasa order. All the above categories of devotees taken together 
constitute Mahima Dharma Samaja. 


Mahima Swami gave his commandments which were later on spelt 
out by Bishwanath Baba as code of conduct. These are described below : 


All the devotees of Mahima Dharma, i.e., the Sannyasis and the lay 
disciples completely surrender themselves to One unalloyed and 
unqualified Alekha Parama Brahma in body, mind and words. They 
derive all actions from Him and remain ever devoted to Him. Sarana 
Darshana to the Supreme Lord by surrender is practised twice daily by 
the devotees in a pure state of mind during the Brahma muhurtas in the 
morning ard evening, i.e., an hour before sunrise and following sunset, 
on clean ground under the open sky with exposed body lying prostrate 
on the ground in accordance with the prescribed manner. Sastanga 
Sarana Darshana is done seven times in the morning and five times in 
the evening by facing towards east and west respectively by concentrating 
deep attention towards the endless void. The idea behind this is that if 
one remains throughout his life absorbed fully and wholly in Brahma, 
he is sure to attain immortality. Sastanga or physical prayer is helpful 
for the physical well-being of the individual devotees. Performance of 
Sarana Darshana is a must in respect of all the devotees. This is done 
at appropriate time and strictly according to the system commanded 
for God realisation. During prayer the devotees pray to Alekha Prabhu 
to bless the entire universe, the animal kingdom for their peace and 
happiness. By practising Sarana Darshana they realise oneness with 
the Supreme Lord, concentrate on the One, develop devotion by removing 
ego, pride, supremacy and generate humility, purity, commitment and 
oneness with Brahma and with nature. 


After Sarana Darshana the lay devotees offer their Sarana to the 
Sannyasis in the prescribed manner and thereafter extend brotherly 
Sarana manya to the brother devotees. After this they pass on some 
time quietly in a meditative posture and remember the One Absolute 
Parama Brahma, which is known as Manasika Sarana. This is helpful 
in bringing about inward equanimity and equilibrium. 


As regards the code of conduct specifically prescribed for the 
household devotees it may be indicated that they look after their families, 
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take part in all domestic activities and remain devoted to Alekha Parama 
Brahma. They always remain conscious of the Lord and surrender all 
their activities and results thereof to the Lord. All their possessions are 
deemed to be belonging to the Lord. There is no sex and age restriction 
for becoming devotees. Men, women, boys and girls married or unmarried 
can become devotees. They take sattwic pure simple food cooked fresh 
and clean during the time from sunrise to sunset and taking any kind 
of food during the time from sunset to the next sunrise is totally forbidden. 
This is scientifically sound and is a less expensive programme. In a few 
words Bhima Bhoi expressed the conduct of a Mahima disciple as 
follows : 


''ଫସ RRA Hi ଓ ଖା ଓ 
୪୩୯ ସୀ ହତ ମସ ୪ ଓ ଗୀ । '' 


They avoid any food offered to Gods and Goddesses as in Mahima 
Dharma the remote possibility of idol worship is carefully weeded out. 
Worship while on pilgrimage, fast, etc., is always avoided. They put on 
saffron coloured cloth to keep the body and mind and the other sense 
organs pure. This is also a symbol of purity and is also hygienic. They 
avoid pomp and jewellery. They abstain from gambling and attending 
dance, drama and cinema, etc. They must not thieve, must not use 
violence towards animals, shun falsehood, egoism and crooked nature. 
They refrain from unholy company. They shun lust, anger, greed, alcohol 
and other passions. They practise celibacy and remain self-controlled 
in their married life. In this regard Bhima Bhoi has said in Stuti chintamani 
as follows : 


“୩୩ ହି ୩ ମ୍‌ ସସ ପ୍ର 4a 
ଷୀ୍ତ ଷଖୀ ୩R RH ଶ୍fଧd Nag MR ୪ ।'' 


They should treat other women as their mothers. Bhima Bhoi said : 


“afer afta qv gaffe afaa ¢ av maT, 
dT em He HI 4 an HM SS Hd |’ 


They avoid the sense of pride arising out of caste, knowledge and 
wealth. They lead a life of truth, kindness, peace, forgiveness and 
simplicity. They look after the Sannyasis, the guests and parents. They 
try to do something for the welfare of mankind. In the language of 
Bhima Bhoi: 

90୮ ୀସଙ୪ ଖସ ୩୩, ଖଳ ଖା ଲା ଓ । 
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For purification of body, mind and spirit, they take Pabitra in the 
early moming. This has got medicinal value. The lay disciples abide by 
the principles which determine the code of conduct with regard to 
performance of the various auspicious ceremonies like wedding, naming 
of baby, initiation of learning, construction of house, digging of tanks 
and wells, etc. These have been codified and published in Mahima 
Dharma Gruhasthasrama Subha Karma Bidhana written by Bishwanath 
Baba. They participate in the performance of Balyalila so as to distribute 
nutritious food among the children in accordance with the 
commandments of Mahima Prabhu. 


As regards the Sannyasa order in Mahima Dharma it may be 
mentioned that the Abadhuta Para and Apara Sannyasis act strictly in 
obedience to the commandments of Mahima Swami. They lead a rigorous 
ethical way of living. They stay for one day in each village and accept 
cooked food once from one family at a stretch and go round various 
localities as a traveller. They are to halt for a night in an outhouse or 
in the school or in the workshop of a carpenter/blacksmith or under a 
tree and in no circumstances stay inside the residence of a family. It is 
prohibitory for a Sannyasi to settle up at one place by erecting a Matha 
of his own. They never cook food for themselves and never also carry 
food with them. They accept with satisfaction simplest and sattwic food 
whatever is available in a family. They take food under the open sky 
outside the house only during the period between sunrise and sunset. 
To them food is a means and not an end. They never take any food 
offered to Gods and Goddesses. They sleep on the ground. They travel 
on foot without any kind of footwear. The Para Sannyasis never travel 
by train or bus. They never engage themselves in worldly activities and 
always move from place to place to preach Mahima Dharma among the 
people for the-good of the world. They study the authoritative treatises 
on Mahima Dharma as well as the other texts like the Vedanta, Upanisads, 
etc. The Para Sannyasis never touch gold, silver and money. They 
never acquire landed property in their names. They strictly observe the 
code of conduct laid down for Sannyasis and on no account deviate 
from the same. The Sannyasa order never entertains the admission of 
women to the order. The women are initiated into the faith to live the 
life of a devotee. In this connection Biswanath Baba said in Chinmaya 
Brahma Gita that: 
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ସଶି] ଞଧେପର୍ଷ ଅଧ ଣାଧସ, ଷଣ ଏ୩୪୩ ଖୀ ଏସ ୩୮୦ 
ଅଣ ଷଣ ଜଣ ୨୫ ବହ ଖସ ସୀ ୪୫ ଧୁ ଆଖ ଓER | 


Mahima Swami the founder of Mahima Religion gave his verbal 
commandments. What would be the rules and regulations for the 
Sannyasas and the Gruhastha disciplines were not defined for them as 
there was no need for it, for he showed them all by His own examples. 
This was also followed rigidly by the Siddha Babas of the first line. 
Subsequently the question arose as to how the rigidity of the structure 
has to be maintained and the ethical code of conduct has to be observed 
strictly according to the Guru's commandments in the absence of any 
written codes. At this moment Brahma Abadhuta Biswanath Baba took 
it up so that discipline and the austerity could be ensured by all means. 
So Baba with the approval of the Adhyakshya Sabha formulated them 
for the first time on pen and paper as may be seen as appendix to 
Pratipadaka printed in 1931 and in Alekha Parama Brahma Darshanam. 
The code of conduct to be observed by everybody initiated into the faith 
has also been formulated in writing by Biswanath Baba in Alekha Param 
Brahma Darshanam in which he has cited Sruti and Smruti texts in 
support of the code of conduct. 
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Mahima Dharma in the Archival Records of Orissa 


Mahesh Prasad Dash 


In the second half of the 19th century there appeared an indigenous 
cult, known as Mahima Cult, which brought a large number of uneducated 
rural people in its fold and thus checked mass conversion into Christianity. 
In course of time, the cult spread to the neighbouring States like Bengal, 
Assam, Andhra Pradesh, Madhya Pradesh, etc., and a number of Ashrams 
were built there, some of which continue to exist till today. A recent 
survey reveals that there are as many as 747 Ashrams in Orissa, 50 in 
Andhra Pradesh, 33 in Assam, 73 in Bengal, 12 in Bihar and 74 in 
Madhya Pradesh. A more systematic survey may bring to light the 
existence of a few more Ashrams in other parts of the country. 


An important news item was published in Utkal Dipika on 1 June 
1866 highlighting the popularity of this indigenous cult among the rural 
undeveloped masses in Orissa. Subsequently on 26 August, 1871, a 
letter to the Editor was published in the same newspaper wherein the 
popularity of the cult in Gadjat area like Dhenkanal was mentioned. 
Another news item was published on 6 September 1873, which throws 
light on the Mahima cult and religious beliefs of its followers. 


In the Archival records one important event has been recorded 
regarding attack on Jagannath temple by a party of fanatics supposed 
to have been followers of the Mahima cult. The following archival records 
in this connection are worth mentioning : 


i) Letter from the Commissioner of the Orissa Division, dated 15 March, 
1881, with enclosure. 


ii) Letter to the Commissioner, Orissa Division, dated 19 March, 1881. 


iii) Copy of the Judgment delivered by Deputy Magistrate, Kamal Nath 
Ghose, dated 14 March, 1881 

iv) A copy of the deposition of Surgeon B.B. Gupta dated 7 March, 
1881. 


Vv) Letter from the Assistant Secretary to the Chief Commissioner, Central 
Province, dated 23 May, 1881. 
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vi) -do-, dated 17 August, 1881. 

vii) Letter from Tahasildar, Banki, Balaram Bose, dated 6 August, 1881. 

viii)Letter from Tahasildar, Angul, Bichhanda Pattanaik, dated 12 August, 
1881. 

ix) Letter from Babu Banamali Singh, Manager of the Dhenkanal State, 
dated 8 October, 1881 


x) Resolution (Judicial), dated 21 October, 1881 


Intimation was received by the Commissioner of Orissa on 9 March, 
1881, that a party of fanatics consisting of twelve men and three women 
entered into the Temple of Jagannath with the object of buming the 
three idols. The party in question were residents of Chandrapur in Central 
Provinces. One of the door-keepers of the Temple who was on duty at 
the Lion gate when the incident occurred stated that the party entered 
into the temple shouting ‘Alekha', 'Alekha' and they had with them an 
earthen pot containing cooked rice. The door-keeper tried to prevent 
them from entering the temple by closing the gate but they succeeded 
in pushing it open and forcing their way into the temple. The party then 
proceeded to Bhogamandapa and from there to Jagamohana. When 
they saw that the door of the shrine was closed, they turned violent and 
struggled with the pilgrims inside the Jagamohana in the midst of which 
one of the fanatics named Dasa Ram who was their leader fell down. 
Two or three others lifted him up and took him out of the temple but 
he shortly after he died. 


The rioters were arrested by the police and were placed under trial 
on charges framed under section 147 and 297 of the Penal Code before 
the Deputy Magistrate of Puri and being convicted were each sentenced 
to 3 months imprisonment. 


Shortly after the arrest of the party of fanatics referred to above, the 
Assistant Superintendent of Police learned that a second party of fanatics 
were on their way to Puri with the similar object in view and he 
accordingly sent out patrol and caused them to be arrested before they 
could enter the town and do any mischief. This second party had consisted 
of six men, eleven women and eleven small children. The adults were 
placed on trial but all of therm were acquitted. 


The rioters being inhabitants of Chandanpur, the Chief Commissioner, 
Central Provinces was asked to favour the Lieutenant Governor of Bengal 
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with information regarding the tenets of the sect to which they belonged 
with other details of their religious belief, which was complied with by 
the Chief Commissioner, C.P. Similarly the Tahasildars of Banki and 
Angul and Manager of Dhenkanal State were also asked to furnish reports 
on the activity of the followers of Mahima Dharma and the matter was 
reported by them separately. 


The Tahasildar of Banki had furnished a detailed account of Mahima 
Dharma in his report regarding its origin and development in the 2nd 
half of the 19th century. The report of the Tahasildar of Banki is therefore 
an important primary source for the study of Mahima Dharma and its 
origin. It has been reported by him that in 1875 Mahima Gosain died in 
his house at Joranda. The report of Sri Bichhand Pattnaik of Angul is 
also an important document. It has been reported by him that "” the 
principles of Mahima appear to have worked a very good example 
amongst the Panas of Angul who on accepting them seem to hate 
burglary..." He has furnished a vivid account on the principles of Mahima 
Dharma in Angul, Bamra and Dhenkanal area etc. Babu Banamali Singh, 
Manager, Dhenkanal State reported in October, 1881, that the founder 
of Mahima Dharma had come to Dhenkanal 30 years ago, i.e., in 1851. 
He reported that in the year 1874 while he went on tour in the interior 
of Dhenkanal the founder of Alekha or Mahima religion went with him 
from place to place and he was with him for about a month. He had 
also seen him on several occasions but never he had heard from him 
that he "preferred to be the creator of the world as his disciples and 
followers believed him to be". He further reports that "he believed that 
the creator of the world was a spiritual being whom he called Mahima 
and also Alekha Prabhu and that he alone could communicate with the 
Alekha Prabhu, and got done whatever he wished". 


The Government of Bengal after obtaining reports from different 
agencies issued a resolution in the Judicial Branch on 21 October, 1881. 
This Resolution is also an important document for study on Mahima 
Dharma and the so-called attack on the temple of Jagannath by a party 
of fanatics who were not necessarily followers of Mahima Dharma. The 
Resolution was also subsequently published in the Utkal Dipika. It is 
said that M.S. Das had personally seen Mahima Gosain at Patia in 1864 
and he was highly impressed when he heard his pravachana there. 


Bhima Bhoi's name has been wrongly linked up with the attack of 
Jagannath temple by some scholars. 
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But the historical Records referred to in the paper clarify the wrong 
notions as Bhima Bhoi's name does not appear in any of the records. 
It is extremely unlikely that the preacher of truth, tolerance and non- 
violence could have guided or have been remotely responsible for such 
an incident. Although the attack is historically correct, it is also correct 
that the attack was not launched by the true followers of Mahima Dharma 
but by a party of fanatics. 
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The Cult of Mangala in Orissa 


Jagannath Dash* 


A cult refers to an organization founded upon the veneration of one 
or a group of deities, spirits or religious or politica! figures. According 
to the Fontana Dictionary of Modern thought, "A cult is a complex of 
beliefs and practices and members display a high degree of commitment 
to the organisation. It is usually a localised group, but recruitment may 
be ascribed on the basis of kinship ties (e.g., ancestor worship) or 
voluntary (e.g., cargo cults). As time passes, however, a cult becomes 
‘routinized' and established, and in turn its members view the rise of 
new cults as potentially subversive" (1988:194). Social scientists in general 
consider the cult as loosely organised and short-lived of all forms of the 
religious organisations. Sociologist lan Robertson has rightly pointed 
out that, "It has few coherent doctrines and imposes minimal requirements 
on believers. There is little demand for moral purity; instead, the cult 
focuses on the personal benefits and experiences that members gain" 
(1980:379-80). In view of the discussions, "cult" may be discussed as 
the part of the main or major religious tradition or practice. Because of 
its specific importance as per the social! belief, a cult develops gradually 
with a few followers and is ultimately routinized. The cult of Mangala, 
is no exception to it. Basing on specific local or regional beliefs which 
never grow uniformly or on a predicted course, Hindu religion has many 
a cult developed here and there like mushrooms and have benefitted 
the followers (especially in the locality or region) both socially and 
psychologically. In this way, the cult of Mangala is considered simply as 
a part of the cult of Mother Goddess or Shakti cult which has been 
practised by the people since the time immemorial. 


The Shakti cult, of which Mangala cult is an off-shoot, is a very 
popular cult all over India including Onssa. The cult of Mangala, therefore, 
carries all the general and essential attributes of Shakti cult. In Hindu 
ideology, Shakti has been acknowledged or referred to as the Supreme 
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power of the universe. Hindu religion has conceptualised 'Shakti' as the 
feminine part of the Supreme power which is responsible for the creation’ 
and maintenance of the universe. In essence, Hinduism has 
conceptualised the Supreme Power of the universe as having two halves 
or parts, one being the 'Purusha’, the male power or 'Shaktiman' and 
the other being the female power or ‘Shakti’. Both of therm symbolise 
paternity and maternity respectively. The tradition of Shakti cult has 
been found being practised since the time immemorial. Although Hindu 
sacred literature has dated back its origin (as a concept) to the beginning 
of the creation of the universe, so far as the practice of the tradition is 
concerned, scholars have considered its starting from the time when 
the people began to settle down in agriculture (Bhattacharya, 1977:35) 
and started propitiating the Earth Mother. In fact, in every place, the 
Mother Goddess is mainly concerned with vegetation and fertility (ibid). 
Regarding the historical understanding or origin of the cult, Professor 
E.O. James, through an archaeological study, has appropriately mentioned 
that, "An adequate supply of offspring and food being the necessary 
conditions of human existence, the promotion and conservation of life 
have a fundamental urge from neolithic times to the present day which 
has found magico-religious expression in a very deeply laid and highly 
developed cultus. Exactly when and where it arose is still very obscure, 
.... With the transition from food-gathering to food-production the fernale 
principle continued to predominate the cultus that had grown up around 
the mysterious forces of birth and generation. Woman being the mother 
of the race, she was essentially the life-producer and in that capacity 
she played the essential role in the production of offspring .... Essential 
in the physiological fact as the conjunction of male and female is in the 
production of life, it would seem that at first there was some uncertainty 
about the significance of paternity. Therefore, as the precise function of 
the male partner in relation to conception and birth was less obvious, 
and probably less clearly understood, it is hardly surprising that he 
should be regarded as supplementary, rather than as the vital agent in 
the process. Consequently, the mother and her maternal organs and 
attributes were the life-giving symbols par excellence" (in Bhattacharya, 
1977:1-2). 


Thus, the highest position of the female deities has been 
conceptualised from the beginning of the human civilisation. Regarding 
the supreme position of the females E.O. James has continued that, "A 
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number of causes may have contributed to her enhanced status in society 
and in the pantheon, but the starting point is the institution of family 
and its wider ramifications in kinship can hardly have been other than 
the relationship of mother and child in the first instance ... woman with 
her inexplicable nature and unaccountable attributes and functions, such 
as menstruation, pregnancy, childbirth and lactation, has been a 
mysterious person, calling forth a numinous reaction and evaluation, 
permeated with religious sentiments, rendering her at once sacred and 
tabu. Regarded as the sole source of the family, the paternal instinct 
doubtless from the first was primarily female, descent invariably following 
the distaff. This probably explains to a considerable extent the priority 
of mother-right in primitive society, sometimes as a unilateral organisation 
in which woman may have remained among her own people and the 
husband was little more than a visitor and stranger in her kin. The 
mother alone then became the fountain head and the self-sufficing source 
of the family, and by implication the personification of the principle of 
life" (ibid : 23). Thus, the superiority of the goddess over the gods and 
priestesses over the priests can reasonably be explained in terms of a 
social system in which maternity counts more than paternity, descent 
is traced and property handed down through women rather than through 
men (Bhattacharya 1977:24). 


In tribal as well as rural Orissa (and India), the state of Mother 
Goddess and motherhood both are associated with the colour red. The 
act of procreation is also very much connected with red colour. Because 
of this the widow and virgin are not culturally permitted to use vermilion 
on the forehead whereas all the married Hindu women use it strictly. 
Thompson has also said that, "It is a world wide custom for menstruating 
or pregnant women to daub their bodies with red ochre, which serves 
at once to warm the men away and to enhance their fertility. In many 
marriage ceremonies the bride's forehead is painted red - a sign that 
she is forbidden to all men, save her husband and a guarantee that she 
will bear him children” (in Bhattacharya, ibid:9). The mother goddess, 
maybe because of the similar reason of procreation of the universe and 
all its beings, has been associated with the red colour and in almost all 
cases a thick layer of vermilion is noticed on the image of the goddess. 


Earlier, in the discussion, the cult of Mother Goddess has been 
connected with the rise or evolution of agriculture in human society. 
Quoting Briffault, Bhattacharya has mentioned that, "The Rigvedic tribes 
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never took up cultivation of the soil, leaving it to the native inhabitants, 
and, instead, they, like all pastoral warriors, profoundly despised 
agriculture as the occupation of the conquered races" (ibid.:25). Thus 
the religion of the Rigveda was mainly patriarchal. "Since cultivation 
was not the predominant mode of food production of the Rigvedic tribes, 
we find no great Earth Mother in the Rigveda in which she is invoked 
only once”. In this light, in Vedic religion, goddesses are said to occupy 
a subordinate position, Thus, the Vedic tribes "could not annihilate the 
pre-Vedic Earth Mother, and so the goddess 'Prithivi' was allowed to 
remain in the Vedic pantheon, but in a less glorious position in contract 
to her male consort Dyaus, the sky father" (ibid.:28). However, the cult 
of Mother Goddess became very prominent in the subsequent periods 
and a 'Shakta' scheme of cosmological evolution developed in different 
sacred literatures especially in Puranic literature. As per this scheme 
‘Prakruti’ was in existence before the creation. She desired to create the 
living world and created Brahma, Vishnu and Shiva for the purpose. 
During the Puranic period Shakti was associated with the male principle. 
She was considered to be the consorts of the gods of Hindu Trinity 
Brahma (as Brahmani), Vishnu (as Vaishnavi) and Shiva (as Shibani, 
Maheswari or Rudrani). inspite of her status as consort, she was 
conceptualised as the 'Mahashakti', the Supreme Power. The Hindu Trinity 
are also believed not to be different from their 'Shaktis' or consorts. In 
the later Puranic period, with the popularity of Shaivism, Shaktism also 
gained popularity (Mahapatra and Behura, 1981-82:4). In the sacred 
literatures like Durga Saptasati, and in the Amarkosh, the famous lexicon 
of 7th century A.D. different names of Shakti have been mentioned. Out 
of them one was ‘Sarva Mangala'. Alongwith the conceptualization of 
‘Shaktism’, the concept of Shakti-Pitha (the seat of Shakli) emerged in 
India. According to the narrations presented in Kalika Purana, 
Markandeya Purana and Devi Bhagabata, in order to nullify the emerged 
Shiva carrying the corpse of 'Sati', Lord Vishnu nipped the corpse piece 
by piece with His celestial disc (Das 1966: 153 in Mahapatra & Behura 
1981-82:56). The body parts of Sati fell at 51 places of the earth and 
each place emerged as a Shakti Pitha. In Orissa, 8 Shakti Pithas are 
recognised. They are Biraja of Jajpur, Sharala of Jnankad, Charchika of 
Banki, Mangala of Kakatpur, Bimala of Puri, Bhagabati of Banapur, Hingula 
of Talcher, and Samalei of Sambalpur (Mohanty 1975: ibid.). However, 
there is no textual evidence available regarding the presence of such 
Shakti-Pithas in Orissa except the Biraja-Pitha (Das 1966: 163, ibid.). 


114 


Digitized by srujan ka@gmail.com 


With the evolution of Shakti or Mother Goddess cult in India since 
the pre-Vedic time-to the present age, it has been easier to find out the 
point of origin of Mangala cult in Orissa. In Orissa today, Goddess Mangala 
is seen in two major forms. The first form, refers to Mangala of 'Shakti- 
Pitha' Kakatpur in Puri district whereas the second form is noticed in 
the form of village Goddess in rural Orissa. In the practice of the Mangala 
cult in rural Orissa, further, two types of traditions are noticed. Firstly, 
the rural people (mostly caste people) observe ‘fasts’, 'Oshas’ and 'bratas' 
in the name of goddess Mangala and secondly, Mangala worshipped 
: specially as a protective deity by the untouchables, ex-untouchables 
and Saharas (Savaras, one of the Hinduised tribes of the State). Due to 
lack of adequate historical evidence, it is very difficult to say in which 
form or practice Mangala cult emerged in Orissa. There are two 
possibilities before us. One may be pointing out to the date or time of 
the emergence of Mangala in Kakatpur following which all other practices 
of the Mangala cult might have been started later. Or much earlier, the 
cult of Mangala might have been started by the tribals, with reference 
to the recent origin of the goddess Mangala in the Shakti-Pitha of Kakatpur, 
the second possibility seems to be more realistic. 


Etymologically the word 'Mangala' has been derived from the word 
'Mangal' which means auspicious. She who is responsible for everything 
auspicious or good is depicted as 'Mangala'. According to Amarkosh, 
Goddess Durga has 21 names and one among them is 'Sarbamangala'’. 
In the first chapter, known as 'Swargabargah' of Amarkosh (Oriya edition, 
1970), it is mentioned in Sanskrit that - 


"Uma katyayani Gouri Kali Haimabatiswarda, Shiba Bhabani 
Rudrani Sarbani Sarbamangala, Aparna Parvati Durga Mrudani 
Chandikambika Arya Drakshyayani Chaiba Girija Menakantaja". 


Besides a name for the goddess Durga, most of the Oriya Dictionaries 
have also used the word 'Mangala' for 'Patibrata’ (wife devoted to her 
husband) women, Durba (the sacred grass-Cynodon dactylon) and Haridra 
(the sacred nut-Terminalia chebula). Thus the word 'Mangala' is a sacred 
term used as the name of a goddess who is believed to be the source 
of everything good and auspicious. In the Sanskrit Dictionary written by 
Baman Shibaram Apte (Motilal Banarashidas, 1977), it has been also 
used for the devoted wife. 
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In Devi-Kabacha, a Sanskrit sacred text, 'Mangala' has been depicted 
as the protectress of the Universe (in Pramila Nayak, 1980:106). 


"KamaRkshi Chibukam Rakshet Bacham-me Sarbamangala, 
Gribaya Bhadrakali Cha Prusthadeshe Dhanudhara. 


In another sacred Sanskrit text ‘'Argala Strota' the goddess has been 
mentioned as Mangala (ibid.). 


"Jayanti Mangala Kali Bhadrakali Kapalini 
Durge-Shibe Kshame Dhatri Swahe Swadhe Namostute”. 


However, Mangala cult is not so much found in all India texts. It is 
rather more popularly depicted in Oriya texts. In the literature of Sarala 
Das, who has given a new dimension to Oriya literature, he has mentioned 
about Mangala in most of his writings. In his Chandi Purana and Matsya 
Purana, Mangala has been praised and prayed for all Her benevolent 
qualities as well as deeds. In his famous Mahabharat, Sarala Das has 
also depicted Sarala Chandi as 'Sarba Mangala’ (Adiparva, 1965:5). 


In Chandi Purana, Sarala Das has narrated a very interesting myth 
regarding the origin of the goddess Mangala. As per the myth, goddess 
Durga after a prolonged fight with the demon Mahisasura, became tired. 
The demon dragged her into the deep ocean and dipped her there. 
Goddess Durga, feeling breathless, breathed out a long sigh. From Her 
sigh, Goddess Mangala was bom. She pulled goddess Durga alongwith 
the demon out of the ocean. With a feeling of great relief, Durga became 
extremely pleased with Her, and because of this ‘benevolent deed' or 
‘Mangal' (in Oriya), named Her as Mangala (in Charita Chintarmani by 
Nilakantha Ratha, 1962:210). In other popular Oriya literatures, like 
‘Khudurukumi Osha' and ‘Khulana-Sundari', Goddess Mangala has been 
also revered as the Protectress of the Universe in all crises situations. 
In the Oriya folk songs also songs have been composed in her praise. 
In one ‘'Dhanakoila Nrutya’ song (Chakradhara Mohapatra, 1959:567- 
69). Goddess Mangala has been prayed for a child by the queen Nila 
Dei and in another song, a story has been narrated as to how a king has 
been punished (by imprisonment) for disobeying Goddess Mangala and 
later on has been freed when Goddess Mangala was propitiated and 
satisfied by the queen. In another song, 'Gandabadha', Goddess Mangala 
has been offered prayer for protecting the king and the queen from the 
crisis-situation (ibid.). 
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Quoting from Devi Purana (XXX VIII), Bhattacharya (1977:63) has 
also discussed Mangala while describing the mountain resorts of the 
Mother Goddess. As per this narration, Mother Goddess lives as Siva in 
the Himalayas, as Mangala in the Vindhyas, as Nanda in the Malaya 
Mountain, as Bhairavi in the Kiskindhya hill, as Mahalaxmi in the Kola 
mountains, as Kalaratri in the Sahyadri range and as Amba in the 
Gandhamardan hills. 


In Bengal, Bhattacharya (1977:130) has also mentioned about the 
Mangala Kavya while searching for the Devi legends, although it has no 
direct link with the cult of Mangala in Orissa. On the other hand, in 
Bengal, the sacred tradition of Mangala Chandi indicates some direct 
references to the cult (according to Dr. Shastri). She is considered as 
an aristrocratic deity. According to Dr. R.N. Dash, in Panitola inscriptions 
(Gajapati Kapileswar), there is mention of a deity known as ‘Ganga 
Mangala Chandi’. In Charita Chintamani by Shri Nilakantha Rath (1962), 
one goddess 'Mangala Chandika' has been also mentioned. She is 
described as the Chandi or Bhagabati, who is propitiated by the women 
of the Oriya traders on Mangalabara or Thursday, for the fulfillment of 
personal and family desires. She is a two-handed, lotus-seated and fair- 
skinned goddess. 


As mentioned earlier, it is difficult to confirm whether the Mangala 
cult was started or developed in Orissa after Goddess Mangala was 
installed in Kakatpur or prior to it. In this regard as the available historical 
evidences are often confusing, inadequate and misleading, it would be 
better to highlight all the contemporary practices available on the cult 
both as a part of folk tradition or the great tradition. The discussions on 
the cult will continue in the following order. 


1. The sacred tradition of Mangala at Kakatpur. 
2. The sacred tradition of Bata Mangala near Puri. 


3. The sacred tradition of Bata Mangala in the temple premises of 
Lord Jagannath. 


4. The sacred tradition of Jhanjiri Mangala in Cuttack. 
5. The sacred tradition of Jadi Mangala in Cuttack. 
6. The Mangalabrata Osha : 
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a) Nisha Mangalabara Osha 

b) Chaitra or Chaiti Mangalabara Osha 

c) Buddha-Mangalabara Osha 

d) Mahaduhkha Mangalbara Osha 

e) Sholapali Mangalabara Osha 

f) Bhika Mangalabara Osha 

g) Torania Mangalabara Osha 

h) Bara Masi Mangalabara Osha 

i) Mangala Kothi and Bata-Mangala Puja. 


7. Other traditions : 


a) Panthei Osha 

b) By the Abadhans or Pedagogues 

c) In connection with marriage ceremony 
d) Mangala worship by Untouchables 

e) Mangala worship by Sadhavas. 


IV 
1. Mangala at Kakatpur 


From the previous discussions, it emerges that Goddess Mangala is 
not a Vedic deity. She is of later origin. In the Puranic and other sacred 
literatures (mostly Oriya) Her name has been depicted as synonymous 
with Bhagabati, Durga, etc., who are post-Vedic deities. So far as the 
practice of the Mangala worship in Orissa is concerned, the first name 
to come is that of Goddess Mangala at Kakatpur. This is the only 
Shaktipitha dedicated to Goddess Mangala in Orissa. Although people 
believe Mangala to be existing from the beginning of the human 
civilisation, from the viewpoint of the present image and ritual practices 
of Mangala, it is said to have started prior to 16th century. There are 
many legends in vogue at Kakatpur; the presiding deity of the village is 
Kakatei, and after Her name the place has been named as Kakatpur. 


The first legend says that in the past, the Oriya traders (Sadhaba- 
pua) were passing through the Prachi river (which passed through 
Kakatpur) to reach the sea and sailed to Java, Sumatra, Simhala (the 
present Ceylon), etc., for trade. Goddess Mangala was considered to be 
the supreme deity of the sailors or boatmen. She is believed to reside 
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on the 'Manga' (in Oriya), which controls the direction of the boat. 
According-*to popular belief, the goddess as per Her abode on 'Manga' 
is called as 'Mangala'. One of the Oriya traders desired to establish the 
goddess in Utkal (the present Orissa State). He brought the image of 
the goddess from Ceylon or Simhala. After crossing over the sea route, 
when the boat entered into the Prachi river, near Kakatpur, the boat 
sank alongwith the image. Many years passed in the meantime, while 
another Oriya trader was passing over the site, his boat got stuck to the 
exact place where the image had sunk without any forward movement. 
From the dream at night, he came to know about the goddess. He 
immediately recovered the image and installed her at Mangalapur, only 
one Km. away from Kakatpur (Pramila Nayak, 1980). 


According to the second legend, because of the destructive activities 
of Kalapahad, a converted Muslim invader, Goddess Mangala desired 
to be drowned in the river. In the later period, some devotee of the 
goddess is said to have recovered Her from the water and make all 
arrangements for her daily rituals at the present site of worship. 


The third narration is all the more a legend, but a source of history. 
lt relates to the first Navakalevara (the new image) ceremony of 
Jagannath Trinity of Puri which started during Raja Ramachandradeva's 
reign. As per the tradition, the temple servants (mostly Daita-Patis) have 
to go to Mangala at Kakatapur after receiving the Agnyamala (divine 
permission) from the Trinity. As per the instructions and orders of Goddess 
Mangala in dream, they had to collect the suitable timber, for 
'Navakalevara'. However, as per the tradition, when the Daita-Patis 
reached Kakatpur, the image of Mangala was noticed to have disappeared 
from the temple. The Gajapati King employed two Tantrics (HATA DIKSHIT 
and BATA DIKSHIT) to know the whereabouts of the image. It was 
discovered that the image had been drowned in water. She was finally 
recovered on the 5th Tuesday (Mangalbara in Oriya) of Chaitra (Mar - 
Apr.) month. To remember the occasion, on this day, 'Jhamu Yatra' is 
usually performed (ibid.). 


Some people are also of the opinion that Simhala Dwipa or Ceylon 
was known as Mangala Dweepa in the past. The image of the goddess 
is believed to be brought from Ceylon or Mangala Dweepa and accordingly 
named as Mangala. But most of the scholars do not accept this version 
as Mangala has been established in Oriya tradition as Bata or Bata 
Mangala much earlier to this incident. 
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In all the legends cited above, the common fact evolved is that the 
image of Goddess Mangala has been rescued from the water of the 
Prachi river. Mahapatra and Behura (1981-82:11) have also presented 
some historical references from the verbal information of the priests of 
the goddess. According to this, "Until the inconclastic ravages of 
Kalapahad in Utkal as per the version of the priests of the goddess 
Mangala and people around Kakatpur, the seat of Mangala was at 
Mangalpur village near Dakshineshwar Chandi. Mangalpur village in 
those days was situated just on the southern hank of the Prachi river; 
of course, the river was drifted away 2 to 3 kms. from the village now. 
All the outgoing Oriya maritime traders used to make their offerings 
before Mangala on the eve of their departure to far off places. But 
during the intervening period between 1559 and 1568 A.D. when 
Kalapahad was carrying on devastating raids on Hindu religious 
institutions in Utkal, priests of Mangala got panicky of an impending 
onslaught on the deity by a vindictive religious renegade and removed 
the image stealthily from Mangalpur and concealed it in the water of 
the Prachi. The image of the goddess remained submerged in the river 
for a number of years Subsequently it could not be traced as it had 
been drifted away by the strong currents of the river from the place of 
concealment". The legendary facts about rescuing the image from the 
river might have been raised by the people on the incident. As per the 
legend, one sailor/trader, whose boat did not move beyond the spot of 
concealment, could recover the image by the blessing of the goddess 
and installed Her at Kakatpur near Kakatei. It is also said that the sailor 
had donated one large brass bell to the deity, on which it was embossed - 
"GRALE 15th MV 1527". Presuming this embossed information as the 
date of the manufacture, one may not use it for dating the goddess. 
Mahapatra and Behura have also mentioned that the sailor made the 
first arrangements for the daily service and rituals of Mangala at Kakatpur; 
it was later looked after by Narasimhadeva (1622 A.D. - 1646 A.D.) and 
subsequently by Shri Madan Mohan Das, the Zamindar of the estates of 
Koila and Kodhara (ibid.) 


Besides the above-stated facts, one may also date the.origin of the 
goddess, though with some probability, from Her relation with Jagannath 
cult. People say that every night goddess Mangala visits Lord Jagannath 
at Puri for a '‘Darshan' and after coming back she retires on the sacred 
throne/pedestal installed in the 'Natamandapa' of Her temple. As already 
mentioned, Mangala of Kakatpur plays a central role in the 'Navakalevara’ 
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ceremony of the Jagannath Trinity. As no other goddess outside Puri 
temple has’ been so directly connected with the Jagannath cult as 
Mangala, Goddess Mangala is believed to be a unique deity with special 
importance. Quoting from Skanda Purana it is said that, "The Goddess 
appears to be atleast as old as Lord Jagannath at Puri, or even older, 
because she is one of the eight Goddesses that guard Shrikshetra or 
Purosottam Kshetra where Lord Jagannath is ensconced. She guards 
Shrikshetra from its north - eastern side being enshrined at Kakatpur, 
and other goddesses, who guard it from other sides, are Marichai, Bata 
Mangala, Kalaratri, Bimala, Chamundi, Aalambai- and Ardhangini” (IV 
Canto, Purusotta Kshetra Mahatmya - Skanda Purana in Mahapatra and 
Behura, 1981-82:12). With reference to the third legend or saying, the 
dating of Mangala temple has also been attempted. The first Navakalevar 
ceremony was performed on 17.7.1575. The disappearance of the goddess 
during this ceremony, as described in the third legend, was made mainly 
during Kalapahad's onslaught on Hindu religious institutions in Orissa 
(before 17.7.1575). Two Brahmin priests Hata Dikshit and Bata Dikshit 
were employed for the recovery of the image. After the performance of 
rituals for several days, the two Brahmins were successful in finding 
out the image. It was recovered on the last Tuesday of Chaitra (Mar- 
Apr) of the sacrificial ritual. Thus the disappeared image could be rescued 
only because of the ritual network of Mangala with Lord Jagannath in 
connection with 'Navakalevara' ceremony. With reference to this historical 
incident, scholars are of the opinion that the existing temple of Mangala 
must be approximately 400 years old (Mahapatra and Behura, 1981-82). 
But it is usually said that Late Madan Mohan Das, a Bengali Zamindar 
of the estates of Koila and Kodhara, has commenced the construction 
of the present temple towards the end of 18th century and his son 
completed it in the first quarter of 19th century. As Goddess Mangala 
was being worshipped in Mangalpur village prior to Her installation at 
Kakatpur, the image must be much older than the temple (as already 
discussed, as cold as Lord Jagannath, Mahapatra and Behura, 1981-82). 


In the present temple, there are four halls proceeding from east to 
west in a line. The first entrance hall is Nata Mandapa (Hall of Dancing) 
which opens to Jaga-Mohan (Hall of Audience). The next hall is known 
as Bhoga-Mandap (Halt of offering) which finally opens to Devi-Gambhira 
or Devi-Asthan (the Temple Sanctuary or Sanctum). The temple faces 
eastward. The temple has a 10 ft high boundary wall with large gateways 
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on each side of the enclosure. In addition to the presiding deity Mangala, 
the other major deities in the temple premises are Patitapavana, 
Radhamadhav, Chalanti Pratima (Mobile image of Mangala), Kanaka 
Durga and Adimata. 


Goddess Mangala of Kakatpur is depicted as a 'Parama-Vaishnavi' 
deity, ushuna (par-boiled rice) and non-vegetarian food stuffs are strictly 
prohibited. The non-vegetarian food is only offered to Goddess Durga in 
the temple. Iconographically, the goddess is seated on a lotus. The left 
leg is folded touching the right thigh, whereas the right leg is stretched 
downward touching the ground. The goddess is four-handed. In the 
upper right hand she holds the full-moon, in the upper left hand a lotus 
bud, in the lower right hand a bead-necklace and the lower left hand 
in the pose of counting 'japas'. Mangala is worshipped by 'Puja-Pandas' 
who are Vedic Brahmins. Whereas the Dikshit title-holder Brahmins 
claim to be Jajpura Brahmins brought from Kanauja, the other title- 
holders like Panda, Padhi and Dash are said to be the descendants of 
Hata Dikshit and Bata Dikshit and therefore, known as the original priests 
of the Goddess. The chief-priest is usually selected from the Dikshit 
category. Just like a human being performs his daily routine work, the 
daily rituals of Mangala are performed in a similar manner from the 
early morning to the late night. Besides the daily rituals, many festivals 
are also celebrated around the year in the temple of Mangala. Such 
festivals are Mahavishuba Sankranti, Akshaya-Trutiya, Chandan-Yatra, 
Snan Purnima, Chitalagi Amavashya, Gamha Purnima, Janmastami, 
Sunian, Sharadiya Durga Puja, Kartik Purnima, Dhanu Sankranti, Makar 
Sankranti, Dola Purnima, and Jhamu Yatra. Out of all the festivals or 
Yatras, Jnamu-Yatra is said to be the most important and largest one. 


Jhamu-Yatra is celebrated over the whole month of Chaitra (Mar- 
Apr) usually on Tuesdays. It commences on the 1st Tuesday following 
the full-moon day of Phalgun (Feb-Mar). It continues for five consecutive 
Tuesdays and on the last Tuesday, the celebration becomes the most 
elaborate and comes to an end. According to Mahapatra and Behura 
(1981-82:37), this festival is-an admixture of Brahmanic and folk traditions, 
although it is basically devoted to Goddess Mangala. Inside the temple, 
the rituals are performed by the Brahmin priests whereas the Harijan 
functionaries perform some other functions outside the ternple premises. 
The functions of Harijan functionaries commence only on the third 
Tuesday. They are known as Ghanta-Patua or Bhogta. They remain on 
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fasting from the first Tuesday and take only one meal at Sunset. Mahapatra 
and Behura (1981-82) have analysed the role performance of the Ghanta- 
patuas as a kind of shamanistic prophecy which includes chiefly the 
spirit possession, fire-walking and hook-swinging activities. Each Ghanta- 
patua is accompanied by one assistant in minimum. The dress of the 
Ghanta-patua is very colourful which includes a black 'ghagra' or plaited 
loin cloth, a red 'choli’ or blouse, and 'kesha' or wig and accessories 
include a pair of ranapa'’ or wooden stilt. A ‘'ghanta' or gong and a 
‘thakurani jhanda' or a wooden flag staff that represents the Goddess. 
When the ghanta-patua lies prostrated in front of the temple, and starts 
shivering, his assistant provides him with all the accessories. With the 
act of shivering, and dancing it is believed that he is being possessed 
by the Goddess Mangala. The assistant starts beating the gong. At this 
stage he is considered as the mobile Mangala and people start asking 
questions and get the answers through the assistant. On the 5th Tuesday, 
fire-walking and hook-swinging are performed. A 24-feet long trench is 
dug out. It is filled up with burning charcoal. Resin powder is sprinkled 
over it. The Chief-shaman or Pata-Bhogta performs the rituals there and 
walks over the fire first. He is followed by other Bhogtas. As mentioned 
earlier, Bhogtas are all Harijans. Although they are prohibited to enter 
into the temple, during the shamanistic rites of 'Jhamu-Yatra’, they get 
the privilege to be possessed by Goddess Mangala and associate 
themselves in fire-walking and hook-swinging. After the festival is over, 
they move from village to village and attract a lot of regard and reverence 
from the villagers as the mobile-Mangala. 


2. The Sacred Tradition of Bata Mangala 


Under the cult of Mangala, utmost importance is given to Mangala 
of Kakatpur and next to Her comes the sacred tradition of Bata Mangala. 
She is also directly connected with the cult of Jagannath. Like Mangala 
of Kakatpur, she is also considered as one of the eight Goddesses who 
guard 'Shrikshetra' or the abode of Lord Jagannath, that is Puri. The 
ternple is situated only 5 kms. away from Shrikshetra. Etymologically 
the name Bata-Mangala is a combination of Bata and Mangala. The 
word 'Bata' is an Oriya term which means the way, path or road. The 
temple of Mangala is located by the side of the main road to Puri. 
Therefore, the Goddess Mangala here is given a popular name Bata- 
Mangala. All the devotees or pilgrims have to enter into Puri after having 
a ‘Darshan’ of the Goddess Mangala here. Most of the facts given below 
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on Bata-Mangala are taken from the Oriya paper of Harihara Bahinipati 
(1980:120). 


Besides the above - mentioned popular belief, some Puranic or 
mythical sayings are also connected with the origin of the name Bata- 
Mangala. According to Brahmapurana on the Tuesday of Chaitra month 
(Mar.-Apr,), the Creator of the Universe Lord Brahma was born in the 
Great Lotus which stems out from the naval portion of Lord Vishnu. 
Brahma was mazed and non-plussed to see the great Space or Universe. 
Then Goddess Mangala appeared before him as the power of Brahma 
(Brahma-Shakti) and showed Lord Brahma the finest path to the god- 
head or the source point. Lord Brahma could visualise the stem of the 
lotus and its origin from the naval point of Lord Vishnu. This visualisation 
or realization of Lord Brahma enabled Him to create the whole Universe. 
For showing Him the right path or Bata (in Oriya), Goddess Mangala 
here was appropriately named 'Bata-Mangala'. However, the location of 
the Bata-Mangala is included in the Bata-gaon mouza. Philosophically 
it is said that devotees came to know about the right or divine path 
from Bata-Mangala and reach Lord Jagannath after crossing over the 
‘Atharanala' or eighteen-channelled bridge which is compared to the 
eighteen vices of man which come on the way to divinity. 


Bata-Mangala has no link with the temple rituals (daily and annual) 
and festivals of Lord Jagannath. Like Mangala of Kakatpur, Bata-Mangala 
is considered as 'Parama-Vaishnavi’. She is not offered any non-vegetarian 
food even onion, garlic and cabbage as well as cauliflower. During the 
4 Tuesdays of Chaitra (Mar.-Apr.) and 'Sholapuja' of Ashwin (Sept.-Oct.) 
the Goddess is offered cooked food twice a day. 


Although Bata-Mangala is the prestigious goddess of Shrikshetra, it 
is surprisingly noticed that She has no landed property in Her name 
except the 8 decimal land on which the present temple has been erected. 
In 1977 settlement record, one tank had been recorded in the name of 
the goddess. The height of the temple is about 15ft. It has only one 
door. By the contribution of the devotees one ‘'Jagamohan' (Hall of 
Audience) has been constructed recently. The image of Bata-Mangala 
is more than 2 ft. high. In the image she is seated on a lotus with a very 
graceful look. She has four hands. The lower two hands are posed in 
the ‘mudra' of 'Barabhaya' (offering of protection and blessing). In the 
upper right hand, she holds a conch-shell and in the upper left hand 
she holds ‘Trishul’ (trident). 
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According to Brahma Purana, Goddess Mangala is connected with 
Mangalabara or Tuesday, as the propitiation of Shakti is considered to 
be the most suitable and befitting only on this day. Lord Brahma is also 
said to have started creating the Universe on the Tuesday of Chaitra 
(Brahmapuran). Scholars are of the opinion that Mangala is Adya Shakti 
(The Earliest or the First Power) and whenever any person is not able 
to reach his ultimate destination or to tread on the right path, She 
comes to his rescue and blesses him. In this connection, because Her 
name is ‘Bata-Mangala', She is also considered as 'Panthei Thakurani’. 
However the latter name has different connotation in Oriya culture which 
will be discussed later in the paper. 


3. Bata-Mangala inside the Temple premises 


The sacred abode of Bata-Mangala (Bata = the banyan tree) is located 
inside the temple premises of Lord Jagannath. Here the Goddess is 
given shelter under a great Banyan tree which is known as "Bata Bruksha”. 


Bata-Mangala is also known as Sarba-Mangala. According to Matsya 
Purana, Sarba-Mangala is considered to be the most renowned deity in 
the Puranic and Tantric cults. She is revered for providing all sorts of 
protection to the devotees and is also responsible for all kinds of 
auspicious and welfare activities. On the festivals like 'Odhana Shashti', 
Kumar Purnima, Shola-Puja, etc., she is adorned with new dress/saree. 


The location of Bata Mangala is situated in the inner premises of 
Jagannath temple, that is, within "Kurma Prachira”. She is installed nearer 
to Bata-Ganesh or Kalpa Ganesh who is also known as Chintamani 
Ganesh and a little away from Panch-Pandav. Devotees first of all visit 
Bata-Ganesh and then move to Sarba-Mangala or Bata-Mangala for Her 
blessings. 


4. Jhanjiri Mangala 


People of Orissa are very much familiar with Mangala of Kakatpur, 
Bata-Mangala and Bata Mangala, as they are all directly and indirectly 
connected with the cult of Jagannath. The cult of Mangala is so popular 
in Orissa that people in some locations of the state have also dedicated 
separate temples for Mangala. As mentioned earlier, Mangala is aiso 
propitiated as the village goddess in numerous villages of the state. 
Two little-known temples of Mangala are being discussed here for 
reference. They are Jhanjiri-Mangala and Jadi-Mangala of Cuttack town. 
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From the local sayings, a very interesting narration is heard about the 
origin of Jhanjiri-Mangala. According to the Oriya article of Murari Mohan 
Jena, many years ago the present Jhanjiri-Mangala area was a dense 
forest and full of wild animals. Gradually some unknown people came 
over the place and started living there. Once a saint came there and 
inhabited near the human habitation. People appreciated his noble 
qualities and became his devotees. One day early in the morning, just 
after finishing the morning ritual, the saint discovered a lady in black 
saree near a large tree. With a loud voice he asked the identity and 
whereabouts of the lady. The lady remained silent. The saint came near 
her. She tried to hide herself behind the tree. As the saint tried to follow 
her, she moved around the tree to hide herself. Finally the saint could 
catch hold of the free end of her saree and once again asked about her 
identity. The lady did not reply anything. By this time, the local people 
reached the place to know about the situation. The saint opened the 
veil of the lady for identification. All on a sudden the lady was transformed 
into a large piece of stone. One echoed sound reached everybody's ear 
-"] am not an ordinary mortal woman. | am a Goddess. | am Goddess 
Mangala. From today onwards propitiate me here in this village." All the 
people enthusiastically gathered there. The saint bathed the sacred stone 
of the goddess. Vermilion was smeared and propitiation was started in 
the morning and evening. For the convenience of the people, the deity 
was shifted to a shelter under a ‘'Kochila' tree. Later people shifted Her 
to the present abode under 'Kadamba' tree. 


Shri Murari Mohan Jena (1980:154) has also collected some interesting 
accounts regarding the origin of the name of Jhanjiri-Mangala. According 
to the first account, one day a leper was passing by the abode of the 
goddess. He could not tolerate the scorching sun and dropped down on 
the ground there. He prayed to the goddess then and there for recovery 
from the suffering. Goddess Mangala was moved by his prayer and 
cured him of his sufferings. The man started addressing the goddess as 
Jhanjiri-Mangala from that day onwards. ‘Jhanji' is an Oriya word which 
means the intolerant blast of heat on a hot summer day. Some people 
also say that the name is derived from the conspicuous designs of 
‘Jhanjir' (steel chain) engraved on the altar of the goddess. Some other 
people also say that in the daily ritual of the deity, Jhanja' (cymbals), 
a kind of brass musical instrument, was only used. Jhanja has given 
rise to the name ‘Jhanjiri Mangala’. According to another version, once 


126 


Digitized by srujan ka@gmail.com 


a Jhankar (tribal priest) who had come to pay a visit to the goddess 
was possessed by Her. Accordingly the deity was named ‘Jhankiri'. The 
subsequent '‘Jhanjiri' is a corrupted form of 'Jhankiri'. 


The temple of Jhanjiri-Mangala has been erected at a very late period 
by a benevolent contractor Shri Bhagabata Biswal. The Mukha-sala 
(entrance hall) and the lion gate were constructed later by Shri Gangadhar 
Lenka. The devotees from far and near, all consider Mangala as a living 
goddess who comes to the rescue of all Her devotees without delay. 
After the construction of the temple, Shri Bhagabata Biswal has also 
made all arrangements for the daily rituals of the goddess. He appointed 
two priests belonging to ‘Mali’ caste. At present by the efforts of the 
temple management committee, the goddess is being offered cooked 
rice daily. 


5. Jadi Mangala 


In the same town of Cuttack, goddess Mangala has also another 
temple in the name 'Jadi-Mangala’. As the people say (from Rashmikanta 
Mohanty and Lalatendu Subudhiray in Prajatantra Saptahiki, Jan. 12-18, 
1992), before the construction of the stone weir of Kathajodi river (during 
953 to 961 A.D.) by Markata Keshari, the image of goddess Jadi had 
been swayed away to Cuttack by the flood water of Kathajodi. At first 
the image was worshipped in Bangali Sahi of Cuttack in the name of 
Jhada-Mangala. 'Jhada' in Oriya means the forest and gradually people 
derived the name Jadi from Jhada and called Her Jadi-Mangala. According 
to the local people in the past during the spread of epidemics like 
cholera, pox, etc., both Jhanjiri-Mangala and Jadi-Mangala were carried 
together in a procession around the affected areas for immediate cure. 
Even today, people in rural Orissa believe that the epidemics like cholera 
and pox break out only when the goddess or Thakurani becomes 
displeased with the people. 


The image of Jadi Mangala is extremely beautiful with a smiling 
face and a gracious look. The image is made of black granite stone. 
Some scholars are of the opinion that the iconography of the image 
refers to the tantric 'Dasha Mahavidya' tradition. Some others also say 
that the image of the Lord Shiva engraved above the image of the 
goddess (on the same piece of stone) is nothing but the image of Lord 
Buddha. The worship of Tara and Bhairavi in the temple also provides 
certain clues about the period of the image of Mangala as belonging to 
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Pre-Bhoumakara era. According to Dr. K.C. Panigrahi, the oldest 
monuments in Cuttack mostly belong to Bhouma period. Therefore, 
the images of Jadi Mangala temple must be of an earlier age, (maybe) 
the time of foundation of Biranasi Cuttack. Therefore, these images 
need close and intensive archaeological research for revealing the truth 
and some more unknown clues in connection with the history of one- 
thousand-year-old Cuttack. 


In the temple of Jadi-Mangala, all traditional Hindu festivals are 
celebrated. Of all these Mahima Mahotsava on the occasion of Makara 
Sankranti and Chaitra-Utsava in Chaitra are two major festivals of the 
year. Daily rituals are performed starting from the early morning to 
night as in the temples of other goddesses. She is offered cooked rice 
daily. 

6. Mangalabara Osha 


Mangala cult has also penetrated into the folk beliefs and religious 
practices of the rural society. Such practices are popularly known as 
‘Osha' and 'Vrata' in Orissa. In both the types of observances, ‘fasting! is 
the common element. Both the types are observed by individuals mainly 
for the fulfillment of personal vows. 'Vratas' are said to be customary 
and 'Shastric' and observed both by men and women whereas 'Oshas' 
are only observed by the women folk. Out of the two, Oshas a-e 
considered more appropriate here because of their connection with the 
cult of Mangala. They are mostly observed by women. 


In Orissa, the Oshas associated with Mangala cult are known as 
'Mangalabara Osha’, mainly because, they are celebrated on 'Mangalabara' 
or Tuesday and Goddess Mangala is mainly propitiated in all these 
Oshas. On the basis of time, ritual and the recited tales 'Mangalabara 
Oshas' are divided into different types. They are: (a) Nisha Mangalabara 
Osha, (b) Chaitra Mangalabara Osha, (c) Budha-Mangalabara- Osha, (d) 
Mahaduhkha Mangalabara Osha, (e) Sholapali Mangalabara Osha, (f) 
Bhika Mangalabara Osha These Mangalabara Oshas which are discussed 
below in detail, are all taken from the Oriya article of Smt. Pramila 
Mishra (in Odisara Parba Parbani, 1983:241-50). 


a) Nisha Mangalabara Osha 


In Oriya ‘Nisha’ means night. As the Osha is celebrated in the late 
night of any Tuesday it is named so. This Osha is connected with a 
story which is read out at the end of the celebration. 


128 


Digitized by srujan ka@gmail.com 


According to the exemplary tale, an Oriya 'Sadhava' (trader) named 
Lakshya-Shri had seven sons ‘and seven daughters-in-law. For the 
celebration of 'Pitru-Shraddha' (offerings to ancestors) he sent his sons 
for getting meat from the forest. Due to rain and storm, the sons failed 
in the endeavour. While returning disappointed they found the cow of 
the king Kapila on the way and brought the meat by killing her. The 
king got the tragic message and imprisoned the 'Sadhava' and his sons. 
Sadhavani, the wife of the Sadhava, became remorseful. That day was 
Tuesday or Mangalabara. Goddess Mangala visited the Earth at mid- 
night. She could know the matter and instructed Sadhavani in dream to 
celebrate 'Mangalabara Osha' in Her honour. The Sadhavani immediately 
awoke. She collected eight bits of 'Duba' (sacred grass), prepared eight 
'Muans' (a kind of sweetmeat in Orissa), made a 'Vrata' (band made up 
of eight yarns of thread) smeared the floor of the 'Dhinki-shala' (the 
place where the pounding-lever is installed) and drew the diagram of 
a 'Boita' (boat) on the floor. With the help of these collected items then 
she worshipped goddess Mangala for the release of her husband and 
sons and tied the 'Vrata' or band to her arm. She offered the sacred 
offerings (prasad) of the goddess in the names of her husband and 
sons. By the blessings of the Goddess the imprisoned Sadhava and his 
sons became free automatically without the notice of the king and his 
guards. The king was terribly annoyed at this and killed all of them. By 
sprinkling the prasad of the goddess over them they got life. The king 
repeatedly killed them and every time, by the celebration of Osha and 
sprinkling of the 'prasad' they all got life. At last the king could realise 
the power and blessings of Goddess Mangala. He instructed his queens 
to observe the Osha. As a result he could have many sons and ruled. 
over the kingdom happily. He became pleased with the 'Sadhava' and 
his family members and honoured them. 


b) Chaitra Mangalabara Osha 
The tale about Chaitra Mangalabara Osha is as follows: 


An untouchable lady (of 'Hadi' caste) named. Chaiti observes 
Mangalabara Osha on each Tuesday of Chaitra (Mar.- Apr.). She worships 
Goddess Mangala with 8 yarns of thread with 8 knots, 8 bits of sacred 
grass (Duba), 8 grains of rice, a 'deepa' or candle with ghee, vermilion, 
flowers, etc., under a canopy known as Indra-Govinda. She offers ‘Chakuli' 
(rice cake), 'Ganjei-pana' (a drink mixed with hashis), Muan (a sweet- 
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meat), ‘Atakali', hen's egg, sandal paste, sal resin and incense sticks to 
Mangala. Once the king of the state reached the place of worship by 
chance. As the king had no child, his presence made-the ritual 
inauspicious and useless. With regret the untouchable lady left the place. 
The king felt offended and killed her seven sons. But due to the devotion 
of the lady, Goddess Mangala gave life-to her sons. At last the king 
realised the consequences of Mangala worship and instructed his queen 
to celebrate the ritual for getting a son. His desire was fulfilled and all 
the people of his state started worshipping Mangala on each Tuesday 
during Chaitra (Mar.-Apr.). As per the name of the untouchable lady, 
the Osha is also known as 'Chaiti Mangalabara Osha. 


c) Budha-Mangalabara Osha 


The Osha starts from the month of Margashira (Nov.-Dec.). It is 
‘celebrated for two consecutive days on Tuesday and Wednesday every 
week, which is considered as 'Ekapali' or one turn. The Osha continues 
for 13 turns in 13 consecutive weeks. On the 13th turn, the Osha becomes 
complete and comes to an end. For the purpose of the fulfillment of 
personal vows, this is-usually done. As an alternative arrangement, some 
people also start it from the month of Chaitra (Mar.-Apr.). In some other 
situations especially in case of any impending danger, from the day of 
the vow, the Osha is also celebrated on Tuesday and Wednesday till 
the 13th turn or 13th week. 


The story behind this Osha has also a similar narration. Unlike the 
other narrations, here the tribals have been included in the story. 
According to the story, a savara was staying in the forest alongwith his 
wife (Savaruni). One day the savaruni had been to the town. There she 
met the daughter-in-law of Lakshya-Shri Sadhava (a trader) and developed 
friendship. The Sadhabani presented her new clothes. On return, the 
Savaruni informed the Savara about the gift. The Savara being very 
much pleased presented a golden bird to the Sadhavani. Some evil- 
minded people informed it to the king. The king enquired about the 
golden bird. He ordered the Sadhava to present him such golden birds 
failing which he and his sons would be killed and his wife and daughter 
would be offered to the untouchable caste. The poor sadhava presented 
to the king the only golden bird at his disposal. Being very much annoyed, 
the king imprisoned the Sadhava and his sons and took away all his 
valuables. The wife of the Sadhava started thinking about the remedy. 
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Her maid-servant while washing clothes in the pond, had heard about 
the Budha-Mangalabara Osha and its benefits from a fish in the pond. 
She informed her mistress about the matter. The Sadhavani remained 
on fasting on Tuesday and worshipped Mangala on Wednesday with 13 
bits of Duba grass, 13 grains of rice, 13 pieces of betel-nut, 13 pieces 
of Muan (sweet-meat) and a 'Vrata' of 13 yams of thread with 13 knots. 
On the 3rd turn of worship, Goddess Mangala was pleased to instruct 
the king in dream to release the Sadhava and his sons. The king being 
very much motivated by the rituat, instructed his queens to celebrate 
the Osha for 13 weeks and finally was blessed with sons. 


d) Mahaduhkha Mangalabara. Osha 


The term ‘'Mahaduhkha'’ means ‘great suffering’. At the time of any 
sudden suffering or problem, one has to make vows instantly before 
Mangala for protection. Later on as per the vow or 'manasika', one has 
to celebrate this Osha and propitiate Goddess Mangala. 


According to the recited tale of the Osha, in the kingdom of king 
Mangaleswar there was a Sadhava named Lakshya-Shri. The Sadhava 
did not look after his first wife. As a result, with utter displeasure she 
left for the forest. The ‘'Asta-kanyas' (eight daughters) of heaven and the 
‘Asta-kanyas' of Earth were then celebrating the Mangalabara Osha with 
the help of 16 betel-nuts, 16 bits of Duba (sacred grass), 16 yarns of 
thread and 16 Muans (a sweet-meat). The Osha could not be a success. 
They guessed the presence of some inauspicious factor in the place. 
They searched for the same and noticed the distressed Sadhavani nearby. 
They advised her to celebrate the Osha for the remedy. She observed 
the Osha and very soon became rich and prosperous. The second wife 
of. the Sadhava became very much unhappy at this. Being enraged, the 
Sadhava came to first wife in the forest and destroyed all her sacred 
objects arranged for the Osha alongwith the ido! of Mangala. Once 
agtid the first wife made fresh arrangements and celebrated the Osha. 
As a'result, pus started flowing from the leg of the Sadhava without any 
wound. The king could know it. He requested the Sadhavani to have 
pity on the Sadhava. As soon as the 'prasad' of the Goddess was touched 
on his head, the Sadhava got cured. The first wife of Sadhava was also 
blessed with a son. 


The story has also another extension in which the seven sons of the 
second wife were imprisoned by the king of Salabana. The son of the 
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first wife was sent by king Mangaleswar to release them. He released 
them and finally married the daughter of the king. While he was coming’ 
back by the sea route, the sons of the second wife pushed him into the 
sea. However, due to the grace of Mangala he could reach home. After 
the death of the king Mangaleswar who had no son, the son of the first 
wife became the king. Because of comfortable living in the palace, the 
first wife of the Sadhava forgot the goddess and the Osha. As a result 
the king had a lot of problems. This reminded the mother to observe 
the Osha regularly, which made everything all right. 


e) Sholapali Mangalabara Osha 


In this type of Mangalabara Osha, starting from the month of Shravana 
(Jul.-Aug.) to Kartika (Oct.-Nov.), all the 16 Tuesdays are observed and 
~therefore it is called as Sholapali meaning sixteen times. 


Like other Oshas, this Osha has its narration. In a certain country 
the son of the king and the son of the minister were bosom friends. 
They started on a visit to the neighbouring kingdoms. First of all they 
reached the kingdom of Vikramaditya. The king was already worried 
for getting a suitable match for his daughter. The princess observed 
Mangalabara Osha for getting a prince of her choice. She arranged 16 
pieces of each item to be used in the Osha, prepared a 'Vrata' out of 16 
yarns of thread and tied it around the arm. She worshipped Durga 
(another form of Goddess Mangala) and the Goddess was pleased with 
her Osha celebration. She made three channels of water on the ground 
and took a vow that whosoever would cross the channels would be her 
husband. While the two friends visited the town, the prince crossed the 
water channels. Immediately, the princess chose to many the prince as 
per her. vow. The two friends were invited to the palace. The prince 
married the princess whereas the minister's son married the minister's 
daughter. After the marriage the prince did not appreciate the 'Vrata' 
tied around the princess’ arm and tore it into pieces. The goddess became 
enraged. She persuaded Vikramaditya to imprison the prince, his son- 
in-law. The prince could realise his fault. The princess continued the 
Osha with a great devotion and the goddess was pleased. King 
Vikramaditya released his son-in-law and all of them lived happily 
continuing to observe the Osha. 
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f) Bhika-Mangalabara Osha 


Whereas all the earlier-stated Mangalabara Oshas are celebrated 
popularly in coastal as well as other parts of Orissa, mostly among the 
caste Hindus as well as untouchables, Bhika-Mangalabara Osha is 
confined mainly to Western Orissa (Pramila Mishra, 1983:243). The word 
‘Bhika' is an Oriya word which means 'alms'. In this Osha, one has to 
observe the rites 3 or 4 times consecutively on Tuesdays of the month 
before Goddess Mangala. On the last Tuesday, the lady who is observing 
the Osha, after the morning bath, maintains silence and begs alms from 
seven houses and being accompanied by 6 other ladies (in total they 
should be seven), goes to the pondside and throws alms into the water. 


g) Torania Mangalabara Osha 


According to Pramila Mishra (1983), Torania Mangalabara Osha is 
observed in some places of Orissa, but detailed information is not 
available. 


h) Baramasi Mangalabara Osha 


In some parts of Puri and Ganjam (undivided) districts, this Osha is 
observed on all Tuesdays of the year. Accordingly it is called 'Baramasi' 
(twelve months), i.e. held round the year. Usually the ritual is performed 
near the sacred basil plant of the house by the women (Biswabharati, 
1996). 


i) Mangala-Kothi Osha and Bata-Mangala Puja 


As reported by Biswabharati (1996), in some parts of Puri and Ganjam 
(undivided) districts, there are specific 'Kothi' or thatched houses for 
Goddess Mangala. Both the Mangala Kothi Osha and Bata (Patha)-Mangala 
Puja are performed on each Tuesday. But unlike the Baramasi- 
Mangalabara Osha, these are performed usually on the path or in a 
roadside place. 


Going through all the Mangalabara Oshas described above, one can 
observe that such Oshas are observed only by women. As mentioned 
earlier, the 'Ghanta-Patuas' who after getting the divine permission from 
Mangala at Kakatpur visit village to village, were males. They have to 
put on female dress like the Mangala Ghata (pitcher) carriers. As reported 
by Biswabharati (ibid.), in Nayagarh area, in the Mangala-Kothi Osha a 
female priest performs the ritual. She is called ‘Janiani'. The position of 
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the lady priest is not hereditary. As per the blessings and instructions of 
goddess Mangala in dream, one becomes ‘Janiani'. In all festivals she 
offers puja to goddess Mangala and gets something in cash or kind 
from the villagers. At the beginning, a lady-singer known as 'Gahaniani' 
invokes goddess Mangala by singing a prayer-song and simultaneously 
plays on a folk musical instrument known as 'Dhanakoila’. 


In all the Oshas, Goddess Mangala is depicted as the great saviour 
of the individuals as well as the community in the village. In most cases 
ladies observe this Osha for getting a child especially a son, or for the 
well-being of the husband and other family members. In case some 
member of the family suffers from a disease or gets an accidental 
injury, a woman member of the family observes this Osha for his recovery. 


7. Other Traditions 


Besides the Mangalabara Osha, there are also some other traditions 
of propitiating Goddess Mangala. However, these traditions are confined 
to a few area as well as a few groups of people. Some of them are 
discussed below for reference. 


a) Panthei Osha 


This Osha has some link with Goddess Bata-Mangala near Puri and 
the Bata-Mangala Osha as discussed earlier. The word 'Panthei' is derived 
from the Oriya word 'Pantha' or 'Patha' which means path or road. As 
discussed earlier, Goddess Bata-Mangala near Puri has been connected 
with the Bata or 'Path', which is the path to Lord Jagannath or path to 
the divinity. 

Usually the ladies observe Panthei Osha near a bifurcated road of 
the village by digging a hole at the centre of a square drawn on the 
ground. The temple of Bata-Mangala near Puri is located in a similar 
location of a bifurcated road. The Osha is observed in the night on the 
Tuesdays of Chaitra (Mar.-Apr.). The ladies usually worship a pounding 
stone ('Shilapua') as the idol of Bata-Mangala in the house and offer her 
rice cakes like 'Gaintha', 'Atakali', etc. 


b) Mangala-worship by Oriya Pedagogues 


Prior to Independence, in Orissa, the literacy tradition was being 
maintained by the Oriya pedagogues who were popularly called 
‘Abadhans'. They belonged to a specific social group known as 
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‘'Malibamsa'. As mentioned in Purnachandra Bhashakosha (p.6190), the 
abadhans were not paid any monthly salary. They were to depend on 
gifts from students and subsidies from the villagers. While collecting 
the subsidies from house to house they used to carry an idol of Mangala 
who was considered to be a form of Saraswati, the Goddess of learning. 


c) In Marriage Ceremony 


Although in marriage ceremonies no specific ritual is there for 
propitiating Goddess Mangala specifically in the ritual called 'Labana- 
Chamara' (prior to 'Hataganthi'), Goddess Durga or Mangala is invoked. 
Besides this, after the marriage ceremony is over, ladies impose 
restrictions both for the bride and groom for a few days during which 
rituals are performed by the women folk. Basing on the days of ritual 
observation, they are called Tini-Mangala (three days), Chari-Mangala 
(four days), Pancha-Mangala (five days), Chh-a-Mangala (six days), Sata- 
Mangala (seven days), Atha-Mangala (eight days). However, in these 
terms, although the word 'Mangala' has been very much used, it has 
nothing to do with Goddess Mangala. 


d) Mangala-Worship by Harijans and Tribais 


As mentioned earlier, in the Jhamu Yatra of Mangala at Kakatpur, 
Harijans play a very important role which starts from the third Tuesday. 
They are called as 'Ghanta-Patua' or 'Bhogta'. They have resorted to the 
art of possession by Goddess Mangala. Mohapatra and Behura (1981- 
82:7) have also maintained that-"The continuity of the cult of mother 
goddess with Shaktism in Orissa is corroborated by the fact that some 
ex-untouchable castes are functionally associated with the Mangala of 
Kakatpur and Charchika of Banki, particularly in the Jhamu festival. 
Some of the devotees from these castes possess the Goddess and perform 
various penances, such as, piercing of the tongue, walking on fire, etc., 
which are considered as miracles. This is an important festival of Saharas 
(a section of Savara tribe) of Orissa". 


Mohapatra has also mentioned about Goddess Mangala of Bhuiyans, 
a tribal community of Orissa. In the earlier descriptions on 'Mangalabara 
Osha' also in one of the narrative stories, the Savaras have been found 
to be associated with the cult.of Mangala. Looking at the contemporary 
situation, it is also very interestingly noticed from Puri district that in 
majority of villages the Harijans mostly worship Goddess Mangala by 
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installing an idol (either in the form of an earthen pitcher or an image) 
within their sahi or street. Although the connection of Mangala with 
Harijans is not clearly known, one may hypothetically say that as they 
suffer on account of several social restrictions imposed on them by the 
caste Hindus, in order to compensate for these, they might have developed 
the worship of Goddess Mangala, who is the goddess for making 
everything auspicious or benevolent (‘Mangala' in Oriya). 


e) Mangala-Worship by Oriya-Sadhavas 


Earlier, while narrating the Mangalabara Osha, in the stories of the 
Oshas, the mention of Oriya Sadhavas (traders) has been repeated several 
times. According to one story also, the diagram of a boat (of the Sadhavas) 
has to be drawn on the ground for the observation of the Osha. In 
addition to this, there are also local sayings in coastal Orissa that the 
word 'Mangala' has been derived from the word "Manga' which forms 
one end of the boat from where the direction of the boat is regulated. 
Thus, as highlighted in the beginning of the paper, Goddess Mangala is 
believed to reside in the ‘Manga’ of the boat. It is also said in this 
connection that in the past when the Oriya Sadhavas were starting on 
a sea voyage, first of all, Goddess Mangala was worshipped. While the 
Sadhavas were on their voyage, their wives or Sadhavanis made vows 
before Goddess Mangala for their smooth trade and safe return and 
they observed Mangala-Osha very strictly with all devotion. 


CONCLUSION 


In the above mentioned descriptions of the cult of Mangala, there 
emerges many a clue regarding the cultural past of the Oriyas. Association 
with the Jagannath cult has also rendered a special status to Goddess 
Mangala. Her special importance during the Navakalevara ceremony 
also reveals some specific contexts of the 'Savara Sevayats' of Lord 
Jagannath and the Oriya Sadhavas. In the Navakalevara ceremony, Lord 
Nrusingha and Goddess Mangala are given prime importance. The role 
of Lord Nrusingha is said to be imported from South Indian culture, the _ 
centre of which was Simhachalam. The South Indian Kings who had 
patronised the cult of Jagannath might have brought Lord Nrusimha 
from Simhachalam or from South Indian culture. Prior to it, the cult of 
Jagannath was predominantly maintained by the 'Savara Sevayats'. Royal 
patronization, perhaps introduced the role of Lord Nrusimha and Brahmin 
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priests in the temple. Earlier the temple rituals must have been dominated 
by 'Savara Sevayats' and Goddess Mangala. From the Navakalevara 
ceremony it is clear that Savaras go to their original place in search of 
'Daru' and stay there in the 'Savara Palli'. The area around Mangala 
temple was a dense forest which has been evidenced by great Oriya 
poet Radhanath Ray (Bhalluka Bikata Kakatapura Maha Mangala). 
Savaras must have their original or native place here in the forest tract 
and Goddess Mangala might have been their village Goddess. For the 
collection of 'Daru', these Savaras therefore, must be praying to their 
village goddess to help and identify the sacred 'Darus’. The present 
Deuli Matha where the Daita-Patis (Savara Sevayats) reside is a Matha 
of Ramanuja sect which has its origin from South India. It is expected 
therefore that Jagannath cult is the confluence of the Brahmanic and 
Savara traditions and accordingly Lord Nrusimha and Goddess Mangala 
have been associated and considered as presiding deities in certain 
key rituals. 


Goddess Mangala is also said to be connected with the trade and 
commerce tradition of the Oriya sailors or 'Sadhavas'. In this context, 
many a fact has been presented in this paper. The derivation of the 
word 'Mangala' from 'Manga' of the boat, the myth of transport of the 
present Mangala image from 'Ceylon' by the Oriya sailors, rescue of the 
drowned image from the Prachi river by an Oriya sailor, etc., all prove 
the relevance of such issues and facts. Besides this, from the depiction 
of the different 'Oshas' or fasts and their mythological narrations, it is 
confirmed that Mangala is closely associated with the tribals (Savaras), 
harijans (untouchable), the so-called lower castes including the Vaishyas 
(traders), and higher caste people including Brahmins of Orissa. She is 
also propitiated as the village goddess in most of the Oriya villages. 
Thus, Goddess Mangala may be said to be the universal deity of Orissa 
and she is deeply connected with the cultural traditions of this land. 
Therefore, the 'History of the Cult of Mangala' points to the hidden frontiers 
of Oriya culture (especially the cultural tradition of the Oriya Sadhavas 
or traders), if studied minutely and scientifically. This paper is only a 
prelude to that endeavour. 
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Cult of Manasa in Orissa 


Sujata Das* 


INTRODUCTION 


The snake Goddess Manasa associated with many elements of 
surrealistic character, numerous exciting incidents and interesting legends 
is an important deity in the Hindu pantheon. She has also a prominent 
place in the folk communities of eastern India. She is an important 
manifestation of the snake-cult which has been current from the ancient 
times among many races of the world. The natural phenomena and the 
dangerous animals were revered by the ancient men and in course of 
time were deified in various forms. Of the dangerous animals the snake 
has been held in high esteem and the divine character is attributed to 
it.) 


The early men living in the forests and caves had to encounter the 
ferocious animals. The loss of their lives either by the attack of the wild 
animais and bites of the venomous snakes must have led them to believe 
in the supernatural power of these animals. There are other characteristics 
of snakes which gave momentum to this belief. The brilliance and 
fascination of the snake's eyes, its beauty and strength, it enveloping 
fold with supportless body, its way of living in holes for a long time 
without food and its property of casting its skin led the people to worship 
the reptile, which seemed almost immortal. This fear coupled with 
wonder brought about the worship of the snake all over the world, as. 
a single snake or as a species or by creating a serpent god or goddess 
or by worshipping the heroes of the particular race which uses snakes 
as the totemic emblem. Totemism may not be the only cause of 
propitiating the serpent, but it seems to have served as an impetus to 
some peoples to revere the snakes as their special deity.@) 


On the basis of archaeological evidence, many scholars suggest the 
existence of the snake-cult in the pre to historic period.® The sacred 
literature like the Mahabharata, Puranas, the Jatakas and other texts 
profusely refer to Nagas substantiating the archaeological evidence. A 


* Research scholar in History, Sahadev Khunta, Balasore, Orissa. 
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section of the early inhabitants in India was known as the 'Nagas' either 

‘from their worship of the snake or from their use of the snake as an 
emblem.) The Aryans during their early settlement in Northern India 
had to fight with the autocthones among whom the Nagas played a 
great role. The tribes of serpent race are referred to as the Asuras, 
Nagas, Sarpas, etc.) In the later Vedic hymns snakes are addressed 
and worshipped. The Nagas who were initially enemies of the Vedic 
people were later on assimilated in the Vedic society. 


The Mahabharata‘®) records several legends in regard to the origin 
of the Nagas, and the role of the Nagas. One story relates the birth of 
10,000 from Kadru. Sesa was the first born child and Vasuki was the 
next followed by others. From Vinata were born Aruna (who later on 
became the charioteer of the Sun god) and Garuda (who became the 
vehicle of Visnu). The story of Churning of the ocean reveals that the 
snake Vasuki was used as the rope and the mount Mandara as the 
chuming stuff. 


The story of Pariksita is another important tradition connected with 
the snake. The king Pariksita was cursed by the risi Sringin for the act 
of his (king) hanging a dead snake around the neck of his father that 
he would be bitten by the snake Taksaka within seven days. Finally 
Pariksit succumbed to death due to venomous bite of Taksaka within 
the stipulated time. Greatly shocked at the pathetic death of his father, 
Janmejaya took a vow for the destruction of Taksaka and the entire 
serpent community. The king Janmejaya arranged a snake sacrifice in 
which many snakes were burnt, but Taksaka who took refuge under 
Indra could not be destroyed. Finally at the intervention of Astika, the 
nephew of the snake king Vasuki, the snake-sacrifice was stopped. The 
mythic representation of these events in the Mahabharata indicates the 
fight between the Aryans and the non-Aryans Nagas. These stories find 
mention in the Puranas in some form or other. 


It is an established fact that the snake-cult is more intensely connected 
with Siva than any other deity of the Hindu religion. Even in the Indus 
civilisation, snake was the emblem of proto-Siva. In the later period 
Siva came to be known as Nagabhusana. The archaeological data point 
to the conclusion that the Lord Siva was worshipped as snake god at 
Nagesvara, in a shrine of the Nagpur palace, the Mahadeva temple at 
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Nagpur, at Nagakuan near Varanasi, etc. The Mahabharata refers to the 
girdle of snakes; ear-rings of snakes, snake upavita (sacred thread) 
adorning in the body of Mahadeva.” 


Snake is also associated with Vaisnavism. The great snake Sesa is 
a manifestation of Visnu, who is believed to have reclined on this great 
snake in the midst of water during the intervals of creation. The sculptural 
representation of Sesasayi Visnu is very common in India. The popular 
legend of Kaliyadalana by Krisna is represented in the sculptural art 
speaking of a fight between Krisna and the Naga Kaliya and finally the 
annihilation of the latter. 


The association of Buddha with the Nagas was very close as is 
recorded in various legends and represented in sculptural art. One such 
legend relates that the two Nagas, Nanda and Upananda were of great 
help at the time of Buddha's birth. According to another tradition the 
Naga king Muchlinda protected Buddha from heavy rain and cyclone 
when he was in deep meditation. This particular event is represented 
in the sculptural panels at Sanchi and Amaravati. Snake is also popular 
in Jainism. Snake images are marked in almost all old Jain temples of 
India. The Jain statues at Sravanabelgola (Mysore), Karkala in Karnataka 
and at Badami are represented with snakes at their feet. The 23rd 
Tirthankara Parsvanath is represented with hooded snake expanding 
over his head.(8) 


The Naga gods represented in art fall under three categories : (i) 
thereomorphic, (ii) anthropomorphic and (iii) thereo-anthropomorphic 
(a human bust with a serpent's tail). Generally Naga gods are depicted 
with their female counterparts. J.N. Banerjee(®) states that the snake- 
cult depicting Nagas and Naginis was widely prevalent in ancient India. 
Naga worship was very popular in ancient Orissa as is attested by the 
evidence of two colossal images of Naga and two Naginis (2nd century 
B.C.) being worshipped in the village Sundarpada of Bhubaneswar 
town.) 


The above discussion indicates that the snake-cult was closely 
connected with the Brahminical religion, Buddhism, Jainism and the 
folk religious faith with wide distribution as a separate entity. Serpent 
worship was not only very common in ancient India but also plays a 
vital role in the present societies of India. 
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ORIGIN OF MANASA 


To trace the origin of the goddess Manasa as in cases of gods and 
goddesses of the Hindu pantheon, we have to depend on the 
Mahabharata, Brahmavaivarta Purana, Devi Bhagabata, Bipra Dasa's 
Manasavijaya (Bengali), Manasamangalas and the folk legends prevalent 
in Bengal, Assam and the northern part Orissa. The legends of her 
origin are not only interesting but also furnish clearly the fact of her 
rising from the folk status to an exalted position in the Hindu pantheon.” 


According to the Mahabharata, Manasa, the mind-born daughter of 
the sage Kasyapa, was given in marriage to Jaratkaru on condition that 
so long she would discharge her duty to the full satisfaction of the 
husband he should be with her. Unfortunately on one occasion she 
failed in her duty. As a result, Jaratkaru left her, but at the intervention 
of the gods he blessed Manasa with a child before he had left for good. 
Then Manasa went to Kailasa to live with her spiritual father Siva. After 
sometime, she gave birth to a son named Astika. She then left Kailasa 
and proceeded to the hermitage of Kasyapa, where the mother and son 
lived peacefully for a long time. 


The story of Manasa's origin is interestingly mentioned in the Devi 
Bhagavata.(!?) Previously many people died of snake-bite. They were 
afraid of the snakes. Brahma commanded the sage Kasyapa to compose 
hymns to cure the snake-bite cases. When Kasyapa was composing 
hymns in meditation a goddess came outfrom his mind (manas). She 
was named Manasa. She then went to Kailasa and lived in the residence 
of Siva. She adored Siva for one thousand years. Mahadeva bestowed 
her the ‘mahajnana' (the knowledge of the Vedas and the mantras of 
Siva). At the command of Siva she repaired to Pushkara where she 
meditated for three Yugas to obtain blessings of Krishna. Krishna was 
moved at the severe austerity of Manasa, appeared before her and 
blessed her that she would be worshipped in the three worlds. She is 
named as Manasa as she meditated on Hari in her own mind. She was 
first worshipped by Krishna followed by Siva, Kasyapa, the gods, sages, 
snakes and men. 


The Brahmavaivarta Purana!) records a conflict between the Ojha 
Dhanvantari and the goddess Manasa. While going to Kailsas, 
Dhhanvantari was attacked by the snake Taksaka. Surprised at the 
impertinence of the snake, Dhanvantari rendered him unconscious and 
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then resumed his journey. This incident was reported to Vasuki, who 
out of rage asked Manasa to punish Dhanvantari who was a digit of 
Narayana, a pupil of Garuda and of Siva. There occurred a vigorous 
quarrel between Manasa and Dhanvantari. At the interference of Siva 
and Brahma the feud was decided. Dhanvantari propitiated Manasa 
who was pleased to offer him the desired boon. 


There are several Manasa Kavyas dealing with her origin, rise and 
occupation of an exalted position in the Brahmanical pantheon. But 
Bipra Dasa's Manasavijaya appears to be more authentic, as the different 
episodes in the work are nicely balanced. The narrative consists of 13 
palas in original. Though it is a long story, | am tempted here to record 
the story in short. 


Siva was practising penance to appease Dharma. Dharma appeared 
when Siva was not there. He was rendered hospitality by Ganga in the 
absence of Siva. On the very sight of Dharma the complexion of Ganga 
was turned white. When Siva returned he was surprised to see the 
changed countenance of Ganga. Dharma had instructed Ganga that 
Siva would pluck flowers at Kalidaha and there he would see a heavenly 
damsel extremely beautiful in appearance. One day Gouri requested 
Siva to accompany her to Kalidaha to which he denied saying that the 
lake was full of snakes. Suspicious of her husband's plea, Gouri appeared 
in the lake in the disguise of a ferry woman in a boat. Siva came there 
to cross the river. While in the boat he fell in love with the ferry woman. 
She protested telling that she belonged to a low caste. Finally she was 
enticed by offering a diamond ring. | ` 


One day the mating of birds at Kalidaha excited Siva and in infatuation 
he cast his semen on a lotus leaf. The lotus leaf with the semen went 
down to Patala, the kingdom of Vasu king and fell on the head of Vasu. 
His mother came to know the fact through meditation. Being a sculptor 
she carved out an image of a beautiful girl, which came to life with the 
touch of Siva's semen. She was given the name of Manasa and accepted 
as the sister of Vasu king. She was placed in charge of the snakes living 
in Kalidaha. Manasa sportively played in the lake. She came in contact 
with Siva, who at the first sight liked her. When Manasa disclosed the 
story of her birth, Siva was pleased. He thought of taking her to his 
abode. He took her concealed in a flower basket. Siva's consort Chandi 
got angry to see a beautiful girl concealed in the basket. He scolded her 
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for being suspicious. Manasa narrated to her the whole story of her 
birth and addressed her as mother. The suspicious Chandi cast a kusa 
grass in the eyes of Manasa, the latter in turn emitted flame making 
Chandi unconscious. The quarrel! continued; Chandi did not agree to 
keep Manasa at her house. Siva went out in search of a suitable place 
for Manasa and finally reached the Sijua hill covered with trees. Siva 
left her there, when she was asleep. Tears rolled down from his eyes; 
a girl was bom from the tears. She was given the name of Neta; she 
was asked to attend on Manasa. Siva again created Dhamayi from his 
sweat and asked her to attend on Manasa. Waking from her sleep 
Manasa was happy to know the identity of both the attendants. She then 
decided to stay on the Sijua hill. At her request Visvakarma built a 
palace for her on the hill. 


At the time of churning of the ocean the snake Vasuki who acted as 
the rope vomitted poison. Siva drank the poison and saved the universe, 
but he fell senseless. Chandi with her sons Ganesha and Kartikeya 
rushed to the churning spot. Narada came to Manasa to seek her help 
to save the life of Siva. She refused to go as she did not have good 
clothes. She told she could help her spiritual father if her step-mother 
Chandi would come personally with a set of good clothes. Chandi came 
to her with a set of coarse clothes. Manasa put on the clothes hesitatingly 
and rushed to save the life of Siva. She resented the rough behaviour 
of Chandi and the coarse clothes given to her. However, Manasa cured 
Siva by removing poison from the throat of the God. Half of the collected 
poison was distributed among the snakes, scorpions and the other half 
she kept in one of her eyes. 


Siva was exceedingly happy at the performance of Manasa. He thought 
of giving her in marriage and through meditation came to know that 
Jaratkaru would be the befitting groom. Jaratkaru was not willing to 
marry, but on the advice of his ancestral spirits who were groaning 
under the roots of a tree he agreed to marry her. Chandi did not like 
the happy life of Manasa, hence she cunningly advised her to put on 
ornaments of snakes. Being terrified of the snakes put on by his wife, 
Jaratkaru left her. On the request of Siva Jaratkaru lived with Manasa 
for sometime and left her with a boon that a son would be born to her. 
Neta who married Vasistha was also offered the same boon by her 
husband. Both Manasa and Neta each gave birth to a male child. Manasa's 
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son Astika was brought up and educated by Vasuki. On completion of 
his education Astika came back to his mother. 


Astika became a great sage particularly in curing the snake-bite 
cases; his name and fame spread everywhere. When Manasa heard the 
news of snake-sacrifice by the king Janmejaya she directed Astika to 
save the snakes by stopping the sacrifice. He was successful in his 
mission of saving the remaining snakes including Takshaka. 


Manasa then decided to propagate her cult in the human society; 
she came down to the earth with her attendant Neta. She had to face 
a lot of opposition from the people who thought her to be a blood- 
thirsty witch. She was not accepted as the daughter of Siva. However, 
to get homage from the people she had to perform several miracles. 
Initially the cowherds realised her importance. She informed them her 
miraculous power and taught them the method of her worship. She 
was satisfied at the devotion of the cowherds; she blessed them with 
prosperity and the boon of immunity from snake-bite. 


In course of time the fishermen communities were attracted to the 
miraculous spell of the goddess. From them the worship of Manasa 
spread to other lower castes and gradually among the elite mass. She 
now cast her spell over Champaknagar where Chand Saudagar 
(Tradesman) was the most prominent and wealthy man. He had six 
sons and a wife named Sanaka. Chand was a staunch devotee of Siva 
and was endowed with mahajnana, unconquerable power and 
immortality. He looked down upon the goddess Manasa. But his wife 
Sanaka secretly acquired the gold pot of the Devi from the fishermen 
and worshipped her secretly. Through a miraculous trick the goddess. 
withdrew the mahajnana from Chand. Then the goddess destroyed the 
pleasure garden of the Saudagar. He with an intention of chastising 
Manasa requisitioned Dhanvanturi, who got a chance to take revenge 
on Manasa after his old feud with her. He now took recourse to revive 
what were destroyed by Manasa. The defeated goddess then planned 
to steal the secret mahajnana from Dhanvantari. Manasa came to the 
house of Dhanvantari in the disguise of a cowherd girl selling curd. Due 
to heavy rain and storm she requested Kamala, the wife of Dhanvantari 
to allow her to stay in her house for the night. She made friendship with 
Kamala and requested her to know the mahajnana from her husband. 
At last Dhanvantari disclosed the secret knowledge to his wife. He became 
powerless and senseless. At this moment Manasa summoned her most 
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poisonous snake which bit him while he was senseless. His disciples 
were sent to Gandhamardana hill to fetch medicinal herb to enliven 
him. But the herbs were stolen by Manasa. In the dying stage Dhanvantari 
instructed his disciples to cut his body into 8 pieces after his death and 
bury in 8 directions of Chand Saudagar's domain, so that the kingdom 
would be free from snake-bites. Manasa in the disguise of a Brahmin 
removed the pieces of Dhanvantari's body and kept restored in her own 
palace. 


She then turned her attention to the city of Champaknagar. She 
killed the six sons of Chand, one after the other. According to her plan 
she told Chand in the disguise of Siva to set out on a business trip with 
his merchandise to Anupampatnam, where he would be able to regain 
his lost sons. Manasa requested Indra that his court dancers Aniruddha 
and Usa should be bom the former to Chand and his wife Sanaka as 
~‘Laksmidhara and the latter as Behula, the daughter of another merchant. 
She further requested Indra to bring sufferings and loss to Chand on his 
journey. On retum from his sea voyage he would fix marriage of his 
youngest son Laksmidhar with Behula. On the marriage night Laksmidhar 
would die of snake-bite. Then Behula would ply in the river with the 
dead body of her husband on a raft of banana stumps, would go to 
heaven and bring him back to life. Finally Chand would get back the 
life of his six sons and the lost wealth. At last he would be in a position 
to worship Manasa. Indra agreed to the plan of Manasa with an intention 
of popularising the cult on the earth through Chand Saudagar. 


By the time Chand left for the voyage Sanaka was pregnant. Chand 
set off on an auspicious day. advising his wife to name the child 
Laksmidhar in case of a male child and Jaynala in case of a female 
child. Chand reached Anupampatnam with his merchandise. He had a 
brisk trade through the favour of the king. He stayed there for several 
years. In the meantime Sanaka gave birth to a male child who was 
named Laksmidhar. When the boy was grown up he was trained in all 
branches of learning and was entrusted with the administration of 
Champaknagar. On the day of Laksmidhar's birth, Sumitra, the wife of 
a famous merchant of Ujjain also gave birth to Behula. Thus Usa and 
Aniruddha, the court dancers of Indra were incarnated as Behula and 
Laksmidhar. 


While passing his time merrily at Anupampatnam Chand dreamt a 
terrible dream that his wife was in terrible danger, longing for his presence 
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at home. He sailed back next day and on the way back at Kalidaha 
Manasa created a cyclone capsizing all his ships with the crew. However, 
she kept his ships under the custody of the god Varuna. Chand remained 
alone floating in the sea. With great difficulty he reached the shore of 
an alien island where he was thought to be a goblin by the people and 
was driven out. He came back to the bank of a river, weeping for the 
suffering and the heavy loss. Manasa appeared before him as an old 
Brahmin asking him to reside in the nearby Brahmin house. There he 
was engaged to graze cattle, but was turned out as he failed to discharge 
his duty satisfactorily. After roaming here and there he came to the 
palace of Chandraketu, one of his old friends. He stayed there for a 
night, but was annoyed to see the pot of Manasa being worshipped in 
the palace. However through the help of Chandraketu he was able to 
reach his own palace. Wrapped in ragged cloth, he entered his own 
palace but unfortunately he was treated as a goblin by the officials and 
the attendants. Fortunately, Sanaka could recognise him and received 
him cordially. There was a happy reunion; he was glad to see his grown- 
up son Laksmidhar. 


Both Laksmidhar and Behula had attained the marriageable age. 
One day while Behula was taking bath in the river Ganga with her 
attendants, some drops of sprinkled water fell on the body of Manasa 
who had been sitting there on the bank in the disguise of-an old Brahmin 
woman. She got angry cursing her that her husband would die of snake- 
bite on the very marriage night. A severe quarrel arose between Behula 
and Manasa on this issue. Ganga came forward to mediate and offered 
a conch-shell, bangles and vermilion to Behula as safeguard for the life 
of her future husband. 


As ordained, the marriage of Laksmidhar and Behula was solemnised. 
When Chand came to know about the curse of Manasa, his arch enemy, 
he built a sealed building on Satali hill. When the construction of the 
building was in progress, Manasa asked the architect to leave a hair- 
breadth hole in one comer of the structure. After the marriage the couple 
was lodged in the sealed house. Behula being a sincere devotee of 
Manasa had brought with her the golden pot. Nevertheless Manasa to 
keep up her curse was very alert on that day of their marriage and in 
that night she sent one after another four venomous snakes to bite 
Laksmidhar, but they were charmed by Behula. The building was also 
well-guarded by the Ojhas. As night advanced Behula and Laksmidhar 
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fell asleep. At this opportune moment Manasa sent her most venomous 
snake Kalinaga to bite Laksmidhar. The snake entered the chamber 
through the hole, bit Laksmidhar and silently glided away. At this moment 
Behula hurriedly got up and cut the tail of the snake. Her husband died 
instantly. The news spread like a wild fire. Chand and Sanaka bitterly 
lamented the death of their only surviving son. 


Behula did not lose her patience; she was determined to bring back 
her husband to life. She sailed away on the raft made of banana stumps 
with the dead body of her husband. The raft was set adrift on the river. 
Manasa appeared on the raft in the shape of a crow pretending to eat 
flesh from the dead body. Behula requested the bird not to eat the 
flesh. She further requested the crow to send the pathetic news to her 
father's house. On the way she had to face many impediments, but 
patiently she could overcome all. At last she reached heaven and pleased 
Indra through her enchanting dance. When the gods came to know of 
her distress, they sympathised with her and brought Manasa to heaven. 
At the request of gods Manasa agreed to bring back the life of Laksmidhar 
on condition that Behula's father-in-law would worship her-in his palace. 
Behula took an oath to act according to the advice of Manasa. By dint 
of her magical spell the life of Laksmidhar was restored. Behula's joy 
knew no bounds. Once again she charmed the gods with her enchanting 
dance. Manasa was so pleased at the performance of Behula that she 
all of a sudden brought six brothers of Laksmidhar back to life. In a 
group all left for Champaknagar. 


The seven sons of Chand Saudagar with Behula and Manasa floated 
on a boat and reached Kalidaha. There Behula prayed to Manasa to 
recover the sunken ships and the lost wealth of her father-in-law. She 
was pleased to recover everything she kept concealed with Baruna, the 
lord of the oceans. The party with the ships reached Champaknagar 
safely. Behula alone came to Champaknagar palace in the shape of a 
Dom (untouchable) girl. She reminded Sanaka about her dead son 
Laksmidhar and the daughter-in-law Behula. She told the story in an 
allusive manner keeping Sanaka in suspense. She then came to the 
river bank to perform her religious rites. The illusioned Sanaka followed 
her. 


In the meantime the sons of the Saudagar sent the captains of the 
ships to convince him that through the grace of Manasa al! his sons had 
come back to life and all his riches could be recovered. Chand looked 
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aghast, came to the riverside and was beyond himself in surprise to see 
all his sons alive. People of the palace gathered together to receive 
them praising the miraculous deed of Behula. Behula then narrated her 
oath to the gods and convinced her father-in-law to propitiate Manasa. 
Chand once again wanted to test the power of Manasa. He agreed to 
worship her provided all his ships with the cargoes would sail into the 
gate of the palace plying on the land. Under the orders of Manasa the 
strong and powerful snakes carried the ships to the gate of 
Champaknagar. Chand was exceedingly happy to know the power and 
activities of the goddess Manasa. He made gorgeous arrangement to 
worship the goddess. Manasa appeared in person on the Pujamandapa. 
She placed her feet on the head of Chand Saudagar as an act of her 
blessings. With the permission of Manasa and Chand, Behula and 
Laksmidhar went back to heaven. The pleased goddess gave back the 
mahajnana to Chand. From the palace the name and fame of the goddess 
Manasa spread to every nook and comer of the kingdom. In this way 
the cult of Manasa was implanted and established in society. 


This much can be said that the legend appears to have originated 
in coastal Bengal and Orissa where maritime trade was prevalent from 
the harbours. The legendary hero Chand Saudagar is a trader proficient 
in sea voyage. It is an established fact that a series of navigable ports 
flourished from Tamralipti to Palur on the mouths of the various rivers. 
Similar legends linked with sea voyage and trade of the goddess Kalika 
of coastal Bengal and Orissa (particularly Balasore) are current in the 
folk societies. 


The legend recorded in Bipra Dasa's Manasavijaya was followed by 
the authors of Manasa kavyas. However, the legend of Manasa is an 
amalgamation of folk stories and the legends of Mahabharata and the 
Puranas. The myth clearly depicts the rise of the goddess from folk 
communities to the established Hindu pantheon, where she is associated 
with the Saivite cult. Branched out of the old Naga cult, which in course 
of time was shrouded in oblivion, she could carve out an exalted position 
in the Brahmanical religion. She was originally propitiated by the non- 
Aryans and through the process of transformation she gained popularity 
and wide celebrity, first among the lower caste people and then among 
the higher class men. In the evolution of many cults Manasa found a 
foot-hold in the Hindu society. The Brahmins themselves absorbed this 
Loukika (folk) deity into their own fold by providing her the puranic 
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garb. She was finally absorbed in the Saivite pantheon and was considered 
the daughter of Siva. Her depiction is generally marked in the Saivite 
temples. 


ICONOGRAPHY OF MANASA 


When Manasa was accepted as a Hindu deity her iconographic 
features (Dhyana) were conceived. In her countenance conceptions of 
different other deities have been embodied. The dhyanas now current 
in the worship of Manasa and their descriptions in the Sastras conform 
to the available images to a great extent. In fact, a dhyana describes 
the concemed image, the number of arms and their attributes, the 
ornaments, the vahana and other characteristic features. I record here 
some dhyanas to relate the features of Manasa. N.K. Bhattasali in his 
book " Iconography of Buddhist and Brahmanical sculptures in the Dacca 
Museum" has quoted a dhyana of Manasa from the Tithitatttva of 
Raghunandan. The dhyana is - 


Hemambhojanibham lasadvishadharalankarasamsobhitam 
Smerasyam parito mahoragaganaih samsevyamanam sada 
Devimastikamataram sisusutam apinatungastanim 
Hastambhojayugena nagayugalam sambibhratimasraye 


"I take shelter in the goddess who shines like a golden lotus, who 
is decorated with ornaments formed by shining snakes, who has a 
smiling face, who is attended on all sides, who is the mother of Astika, 
who has a child who has well developed prominent bosoms and who 
holds two snakes in her two hands." 


This is a popular dhyana generally used in worship of the goddess. 
Much of the features in this dhyana approximates the available icons. 
Another popular dhyana recorded by Bhattasali(!8) is cited here. 


Kantya kanchanasannibham suvadanam padmananam sobhanam 
Nagendraih kritasekharam phanimayim divyangaraganvitam 
Charvangim dadhatim prasadamabhayam nityam karabhyam muda 
Vande sankaraputrikam visaharim padmobhavam jangulim 


"I adore the lotus-born goddess Janguli, the remover of poison, the 
daughter of Samkara, who is of golden complexion, who has a graceful 
face like a.lotus, who is charming, whose head is crowned by snakes, 
whose body is covered with divine cosmetics, who has gracious limbs 
and who cheerfully carries in her two hands grace and protection." 
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This dhyana clearly indicates that Manasa is the daughter of Samkara 
and it is akin to the sculptural representation. 


The following dhyana is cited from Brahmavaivarta Purana, 


Svetachampakavarnabham ratnabhusana bhusitam 
Vahnisuddhamsukadhanam nagayajnopauvitinim 
Mahajnayatamchaiva pravaram yajninam sateem 
Siddhadhisthatridevimcha siddham siddhipradam bhaje 


"I pray the: Siddhidatri goddess who is in the colour of white champaka 
adored with jewelled ornaments, wearing cloth purified by fire and 
Nagopavita, who is the most learned and endowed with mahayajnana 
and bestower of salvation.” 


The dhyana recorded in the Devibhagavata(!8) is — 


Devimamvamahinam sasadharavadanam charukantim vadanyam 
Hansarudhamudaramarunitavasanam sarvadam sarvadaiva 
Smerasyam manditangim kanakamaniganairnagaratnair 
Vandeham astasanagamurukuchayugalam bhoginim kamarupam 


(I pray Devi, the mother of snakes who is having a moon like face, 
lustrous beauty, smiling face endowed with the quality of generosity 
and fulfilling desire, decked with blood stained cloth and most powerful 
Nagas, associated with eight Nagas, beautified with a pair of bulging 
breasts and seated on a swan). 


In addition to the above dhyana there are some other current in 
Assam which I do not deem proper to record here. It is pertinent to 
note that the dhyanas noted above do not conform to the full extent to 
the available images, but are greatly approximate. According to the 
puranic legends she was conceived as the mind bom daughter of Kasyapa, 
the disciple or daughter of Siva and a devotee of Krishna. Despite the 
sincere attempts made by the sages and worshippers to bring Manasa 
to the level of other Hindu deities, it took a long time because of the 
hostility and sectarian mentality. In Bengal, Orissa, Bihar and Assam 
she could flourish partly as an independent deity. To come to prominence 
she was associated with the well established Saivite temples. Another 
interesting feature of the cult is that the available images do not conform 
entirely to the extant images of Manasa. The recorded dhyanas were 
conceived in the 10th/1 1th century A.D., but images of Manasa of earlier 
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date are found in Eastern India. Such a discrepancy is marked in otner 
cults also. Manasa is thus not an exception. While carving out the images 
the sculptors, as is usual in many images of other cults, have tried to 
show some novelty keeping in mind the main iconographic features. 


In fact, in the iconographic features of Manasa we find a lot of 
similarity with both Sarasvati and Laksmi. The lotus seat, rosary in one 
hand, white complexion of Sarasvati and her vahana hamsa are similar 
to Manasa. In case of her golden colour influence of Laksmi is noticed. 
We find in the hand of Laksmi Pasa (fillet) which appears to be the 
variation of snake of Manasa. Snake is associated with Siva, Visnu, 
Durga and Kali, but Manasa is the mother of snakes and redeemer of 
poison. In the Vedas Sarasvati is endowed with many celestial qualities. 
She is the goddess of wealth, leaming, healer of diseases. In the later 
period she remained only the goddess of learning and Manasa became 
the deity of snakes and the possessor of mahajnana. In respect of 
possessing knowledge both Manasa and Sarasvati are equal in status. 
Another similarity is marked in regard to the occasion of their worship. 
The lunar day Panchami is the auspicious day of worship of these deities. 


In tracing out the relation of Manasa with Sarasvati Dr. Sukumar 
Sen writes, "Sarasvati is unmarried (according to one view she is the 
consort of Visnu), Manasa is independent (her marriage with Jaratkaru 
is nominal). Brahma created Sarasvati and Siva created Manasa; Sarasvati 
is the goddess of learning, Manasa is originally a goddess of vac and 
later on the possessor of the science of poison; Sarasvati is the goddess 
of music and dance and Manasa is the lover of music and dance and 
musical performance is essential in her worship pattern. Through the 
enchanting performance of music and dance Behula obtained her 
grade."(19) 


Though it is difficult to ascertain the date of origin of Manasa, the 
scholars have attempted to trace her from the time of Atharvaveda. 
Possibly Sarasvati of the Vedas was abbreviated to Sarpamata Kadru 
and Jaratkari of Mahabharata and in the puranic period she rose to 
eminence with some features of the Hindu and Buddhist goddesses 

fOlichgg goibens, When we analyse the story of Behula and Laksmidhar, 

ଏ ଓ Was more popular in the folk communities. In fact, 
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Hindu pantheon. With her association with Siva she could carve out a 
significant position in Hinduism. 


Some scholars from Bengal have attempted to identify West Bengal 
as the homeland of Manasa cult. It developed as a cult during the Sen 
rule of Bengal. Their viewpoint is based on the discovery of a Manasa 
image with the inscription of the Sen king, Vijay Sen and several images 
of this period.%) [It is no doubt a fact that the Bengali scholars have 
thrown a flood of light on the cult of Manasa in Bengal but unfortunately 
ignored Orissa, where we come across images of Manasa from about 
8th century A.D. I attempt here to refer to images of Manasa recovered 
so far from Orissa. 


The earliest image of Manasa is found in the precinct of Bhadresvara 
temple of Bisimatri village (of the Prachi valley) in the district of Puri. 
The image is of striking importance, she is seated in dhyana pose and 
is two-armed holding a hooded snake in the left hand and a ratna in 
the right one. She has a three-hooded canopy over her head and a 
crawling snake below her feet. Her omamentation is bold akin to the 
style of Parasuramesvar temple at Bhubaneswar. This is perhaps the 
earliest image of Manasa from Orissa assignable to C.7th century A.D. 
Dr. H. C. Das! on the stylistic basis of the images and the temple has 
assigned this date. 


Next in order of chronology comes the miniature image of Manasa 
in the Simhanath temple (9th century A.D.) on the Mahanadi in Cuttack 
district. She is depicted over the Bhiksatana murti in the form of receiving 
the female figure carrying snakes(2). In the village Banchuo of Anandapur 
Sub-division (Keonjhar dist.) a series of images of Hindu and Buddhist 
pantheons are kept under a banyan tree. These originally belonged to 
a temple, the remains of which are to be seen). In the cluster there 
are three images of Manasa. The first image is four-armed, seated in 
Lalitasana with a danda and sam#kRha in the upper hands, a vijapuraka 
and a snake in the lower hands. Made of chlorite stone she is well 
decorated with all types of omaments and a seven-hooded snake canopy 
over her head. There is a gliding snake down below her hanging leg. 
The second image carved out of sand stone is similar in execution to 
the first one except that she is beautified with full-blown lotus, one on 
each side. These two images are datable to C.11th century A.D. The 
third one (made of rough sandstone) is two-armed having a snake and 
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ratna in hands, a five-hooded snake over her head and a crawling 
snake below, flanked by two kneeling devotees. This image appears to 
be eartier than the other two in the site. The village Banchuo is famous 
in Keonjhar and undivided districts of Balasore for the shrine of Varahi. 
A number of sculptures of Buddhist and Hindu-Sakta pantheons such as 
Saptamatrikas, Parvati, Mahisamardini, Tara and Marichi found in the 
site speak of the Sakta influence. In Kantajhari-Tulagada near Jajpur 
Road town there is an image of Manasa worshipped as Gramadevati in 
the name of Jagulai. She is two-armed seated in Yogasana pose with a 
vase in her hands held at the breast. She is associated with a five- 
hooded snake over the head and a gliding snake below her seat. The 
ornamentation is crude and the sculpture is greatly defaced due to 
weather action. This is similar in style to the sculptures of Jajpur in the 
early stage of development Hence this is attributed to 8th/9th centimy 
.A.D. A similar type of image is noticed in Podasingidigada. (a famous 
centre of Jainism) worshipped as Jagulai. Here she has a vase in her 
hands .held at the breast, a seven-hooded snake canopy and two snakes, 
one on each side. Here she is seated in lalitasana. Manasa sculpture of 
the village Bonth near Bhadrak associated with five-hooded canopy. 
and a snake below her lotus seat is recently reported. Except the number; 
of hoods over the head she is akin to the images of Banchuo. Stylistically 
the same date may be assignable to her. 


A typical image of ten-armed Manasa was noticed by my father@®© 
in the village Sadha of Anandaptr Sub-division (Keonijhar district). Carved 
in chlofite stone and seated: in Yogasana pose holding sword, arrow 
{two hands broken from elbow) and fore arm in varada mudra and left 
hands holding shield, bow, noose, lotus flower (fifth one broken) is the 
only image of ten-handed Manasa so far found from Orissa. A five- 
hooded snake/canopy looms over her head. She is decked with all 
types of fine omaments. Two snakes are found crawling below her feet. 
On stylistic ground this is datable to 11th century A.D. Another image of 
Astika-Jaratgaru (Astika is the son of Manasa-Jaratgari) in the site reminds 
us of the influence of serpent cult in the past. 


In the precinct of Khajuresvar temple near Balasore town there is a 
detached sculpture of Manasa with many other images of Hinduism. 
The icon is seated in lalitasana posture on a lotus-pedestal with a five- 
hooded canopy and a hooded snake in the pedestal. She holds a vase 
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in the left hand while the right one is in varada mudra. The image 
along with others bears the artistic imagery of Bhauma period (737-940 
A.D.). 


My father Dr. H. C. Das) has identified the image of Buddhesvari 
near the Bhubaneswar Railway Station as Manasa. She is seated in 
Yogasana pose with a vase or ratna on the palms. Her five hooded 
canopy has been greatly defaced while recovering it from the debris. 
She may be identified as the protectress deity of northern boundary of 
Ekamra Asetra corresponding to the description of Ekamra Purana as 
Balahan devi. 


A beautiful icon of Manasa (two-handed) is noticed in the village 
Uimara of Raibania Police Station (dist. Balasore). Seated in lalitasana 
(in chlonite stone) with a child on the left lap she is flanked by a snake 
below her hanging leg and a five-hooded canopy over her head. The 
left hand holds the child white the right one is shown in varada with 
a lotus on the palm. The villagers report the discovery of the image 
from the fort of Raibania assigning to the Ganga period@®. A two-armed 
goddess Manasa with five-hooded canopy, holding a vase at her breast 
(by both the hands) is propitiated by the Adivasis (in the district of 
Mayurbhanj) as Kotlavasini. This sculpture bears the art tradition of the 
Bhanjas of Khinjlikotta. 


The temple of Budhapada (13th century A.D.) near Kakudia of Puri 
district contains a two-handed Manasa with a child on her left lap. She 
is seated in the lalita having varada pose in the right hand with a lotus 

-on the palm. The Amaresvara temple in the Prachi valley (Pun district) 
¢ontains an icon of Manasa seated in Yogasana with a vase on the 
palms. The Balasore museum preserves an image of two-armed Manasa. 
She is associated with a five-hooded canopy and two snakes below her 
hanging leg. Nathuabara located at a distance of about 16 kms to the 
north of Kuakhia in Cuttack district was a flourishing site of Saivism, 
Saktism and Buddhism yielding a series of images like Manasa, Parvati, 
Mahisamardini, Matrikas, Bhairavas, figures of Buddha, Avalokitesvara, 
Tara, etc. Made of sand stone, Manasa is seated in lalita with a five 
hooded canopy and two snakes, one on each side. The image contains 
a twor-lined inscription (not yet deciphered). Another image of the 
same stature is lying in the temple compound. The dilapidated Siva 
temple is dated to C.10th century A.D.GD 
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A nicely carved image of Manasa, locally known as Chitresvari is 
seen at the place of the same name on the bank of Kadua river (in Puri 
district). She is worshipped in the precinct of Svapnesvar temple (C. 
10th century A.D.) in a separate temple. The image is placed on a 
double-petalled lotus seat having a seven-hooded snake canopy over 
her head. She is four-armed holding ankusa in the upper right hand, a 
coiled snake in the upper left and the lower hands are in abhaya and 
she is well ormamented and is placed to C. 11th century A.D. as the Siva 
temple belongs to this age. Chitresvari is a famous Sakta centre like 
Kakatpur. Here she is an independent deity worshipped as the goddess 
of navigation... Chitresvari has been identified as the ancient port of 
Chitrotpala. Besides, there are several sculptures of Manasa in Prachi 
valley worshipped in various names. 


The Manasa images from Orissa may be categorised in two varieties : 
-T. The images seated in dhyana or yogasana pose, and 2. images seated 
in lalita pose.. To these may be added images with a child on the lap. 
In numerical strength the first group is more prominent in Orissa. The 
images recorded in this paper along with others scattered in different 
parts of Orissa belong to the period between 8th and 10th century A.D. 
In fact, Manasa in Orissa formed an important aspect of Sakta principle 
aligned to the Saiva pantheon. 
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Cult of Manasa, the Serpent Goddess 


Mrinal Kant! Gangopadhyay* 


“The worship of Manasa, the serpent goddess, is one of the most 
popular local cults of Bengal and till the advent of Sn Caitanya she was 
worshipped almost in every household. She is generally worshipped in 
the month of Jyaistha, on Sukla Dasami, the Dasahara day, though it is 
found that her worship is also prescribed in other months and tithis. 
Instructions regarding her worship are found in the Brahmavaivarta- 
purdana and Raghunandana's Tithi-tattva. There is also one treatise 
specially dealing with the worship of this deity. It is called 
Vyadibhaktitarargini. The word vyadi standing for Sanskrit vyali, meaning 
a female serpent. Its authorship is attributed to Maithila Kavi Vidyapati 
and it is supposed to have been composed in the rule of king 
Darpanarayana Simha ({c. 1455 A.D). It yields interesting information 
about Manasa and her worship. Thus we learn that she is also known 
by the name Surasa and, if worshipped properly, she not only protects 
from snakes and demons (dé@kini}, but also bestows on the worshipper 
all kinds of happiness and prosperity. Her image (murti] may be made 
of clay or metals; she may be worshipped even in a citra, a mandala, 
or a ghata; and she is to be worshipped in a grand style like the goddess 
Durga. ର 


The following is the account of the origin and development of the 
goddess Manasa. 


In the Vedic pantheon we undoubtedly find the dominance of male 
divinities. They rule over the universe and all the mighty deeds are 
performed by them; they maintain law and order in the universe. They 
are the kings and dwell in celestial light in the innermost sanctuary of 
heaven. Invoked by their mortal worshippers, they benevolently shower 
boons upon them, grant luminous abodes in heaven to the pious who 
dwell with them in festive enjoyment. But the goddesses, quite few in 
number, occupy a very subordinate position in Vedic belief and worship. 
Even Usas, the only,pne of any importance, ranks as a deity of the third 
class when judge he statistical standard and, unlike nearly all the 


* Department of Sansknt, Calcutta University, Calcutta. 
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gods, she receives no share in the Soma offering. On the other hand, 
the discovery of the highly developed pre-Vedic, non-Aryan civilisation 
at Mahenjodaro and Harappa indicates that the cult of mother goddess 
was a prominent and important feature of its culture and female deities 
often enjoyed the highest place among the celestial bodies. In fact, 
among the material remajns of Mahenjodaro and Harappa has been 
found a large number of fernale figurines of terracotta and such other 
objects that cannot easily pass for toys. 


Although, finally, the non-Aryans were subjugated by the Aryans 
both militarily and culhmrally, still, they could not totally prevent the 
infiltration of non-Aryan ideas and customs into their own culture, and 
constant close association led them to adopt a spirit of accommodation 
which resulted in the absorption of many such traits into their own 
culture in various ways. Perhaps an obvious illustration of the fact would 
be the cult of Saktism. 


We find that though originally matriarchal, later the cult of Saktism 
is absorbed into Aryan culture by incorporating and developing it in 
some of the Puranas. Similarly, the cult of Manasa the Serpent-goddess, 
the worship of a female deity, may perhaps be looked upon as a relic 
of the non-Arvyan antiquity. 


In this connection, it may be relevant to note a few more points. 
First, the influence of Aryan cuiture could not hold absolute sway in 
Bengal, Assam and Southern India, especially in the cultural fields and 
many of the original customs and beliefs were retained. This is probably 
due to the fact that the Aryans spread to these parts at a later period 
after a long exposure to and intercourse with the non-Aryan culture. 
Thus, probably for the first time in early Aryan literature, we come 
across, in the Atharvaveda, "proscriptions and exorcisms against snakes" 
under the Paustika category of hymns. Accordingly, we find that serpent- 
worship also flourished in these parts of the country. It is moreover 
interesting to note that, in the post-Mahabharata period, in the regions 
where the Aryan culture is dominant, the serpent is worshipped as a 
male deity, as Nagaraja Vasuki, whereas, in Sputhern India and Bengal, 
serpents are worshipped as female deities and among them, Manasa, 
worshipped in Bengal, is noteworthy. Secondly, we know that the cult 
of Manasa had a great influence on Bengali literature which led to the 
composition of a number of Mangalakavyas devoted to the legend of 
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the Serpent goddess, which often exhibit poetic excellence. But the 
authors are generally non-Brahmin and in the story also there is not a 
single noteworthy Brahmin character, the hero being a Vaisya merchant. 
The names of the characters even (e.g. Vehula, Soneka, Lakhai, Sayavene, 
etc.) do not betray any influence of the Aryan language. Thirdly, although 
in Bengal the Serpent goddess is exclusively named Manasa, she is also 
referred to as Chengmudi. The hero of the story who is a devotee of 
Siva refuses to worship the goddess and says tauntingly : ye hate pujinu 
ami dev $ulapani / sei hate na pijiva chengmudi kani //. Scholars point 
out that cherigmudi is the prevalent name of the serpent goddess in the 
Telang country. 


Occasional references to snakes are available in the Rgveda, though 
mantras specially dealing with snakes and also any idea of worshipping 
them are absent. It is in the Atharvaveda that we come across some 
mantras specially relating to snakes, and in the Brahmanas, Sarpavidya 
or Sarpaveda becomes one among the various subjects of study. In the 
Grhyasiutras however rules and customs for dealing with snakes are 
given for the householder. Thus, according to Asvalayana's Grhyasutra, 
after taking saktu from a pitcher and filling an earthen plate with it one 
should go to some holy place, invoke and salute with svaha all the 
venerable snake-gods who reside on earth, in the sky, heaven and the 
ten quarters, and then, make offerings to them. It is perhaps the ancient 
core of the later Nagapancami Vrata. The Grhyasutras also forbid lying 
on the ground during the four months of the rainy season for obvious 
reasons. After performing a ceremony on Sravani Purnima, the family 
should start using a high cot or bedstead and again, descend to the 
ground after performing a rite on MargafSirsa Purnima, called 
pratyavarohana. 


The earliest reference to a personality which is later identified with 
the goddess Manasa is found in the Mahabharata. According to one of 
the legends in it, the sage Kafsyapa had two wives, Kadru and Vinata. 
The former was the mother of nagas like Vasuki and others, and the 
latter of Garuda and Aruna. Vasuki had a sister and she was married to 
a sage called Jaratkaru. She was ultimately deserted by her husband, 
but gave birth to a son called Astika who came to the rescue of the 
snakes by spoiling the sacrifice arranged by King Janameijaya for the 
extinction of the snakes from the face of the earth. As is evidenced by 
the pranama-mantra of Manasa (astikasya muner mata bhagini vasukes 
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tatha / jaratkarumuneh patni manasa-devi namo'stute /), she is later 
identified with this Serpent-goddess, although earlier she is never given 
the least prominence or elevated to the rank of a divinity. In the 
Mahabharata she is never referred to as the mother of the snakes, the 
appellation being reserved for Kasyapa's wife Kadru. There is also no 
evidence to show that she was worshipped or held in high esteem by 
nagas. Her claim to any sort of recognition simply rested on the fact 
that she was the mother of Astika, the saviour of the snakes, and 
immediately upon his birth her very short-lived prominence pales into 
insignificance. 


Anyway, there is no doubt that Manasa is later Brahmanised and 
absorbed into Aryan culture, for there are found detailed accounts of 
her origin and activities in Puranic literature. Thus, to invest her with 
the glory of a noble lineage, she is said to descend from the sage 
Kasyapa, the father of the Naga race. However, in the Mangalakavyas 
in Bengali dealing with Manasa, she is described as the daughter of 
Siva. This difference may be due to the fact that, in the ancient and 
medieval periods, Saivism was a very strong faith in Bengal, whereas 
the Puranas were under the influence of the Mahabharata. Being sO 
born, she proceeded to Kailasa, the abode of Sankara, with a view to 
acquiring knowledge of the Vedas and other sastras. For a long thousand 
years she performed severe penance to please Sankara, who finally 
endowed her with ‘supreme wisdom' (mahajnana), taught her the 
Samaveda etc. and initiated her into Krsnamantra. Following his 
command she proceeded to Puskaratirtha to please .Krsna by penance 
and finally crowned herself with success. 


p After this, she was worshipped by all, including .even Krsna and” 
Sankara. Next, father Kasyapa gave her away in marriage. Enumerating 
her different names, a stava also was composed to eulogise her. 


Notwithstanding all this Puranic glorification, scholars have tried to 
show that in the conception of Manasa there might have been significant 
contribution from Buddhist pantheon also. Among the deities of Mahayana 
or Tantrika Buddhists of eastern fIndia, there is one goddess called 
Janguli (or Janguli Tara). It is claimed that she is really an ancient 
goddess, for in some Tantrika texts of the Buddhists it is recorded that 
Buddha himself initiated one of his principal disciples, Ananda, into the 
secret mantras of this deity. In the Sadhanamala, the basic text of 
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Buddhist Tantrism, various details regarding her physical traits and rules 
for worship etc. have been given, a study of which reveals that there is 
a close resemblance between Manasa and Janguli. We may, for example, 
quote and compare the dhyana mantras of the two. For the latter we 
have the following : 

Sa Haan yaa ara MH 

ae: pared oad Kasra | 

ସ୍ସ ଝଷର୍ଫୀ ଅସ ସପ ୫୩୮୩ ସୀ 

ଷର SY Ao! As gee Hal HITE I 

For the former we have the following : 

ଝଣୀ୍ଂୀଣସୀ uaa aTOnt dT 

ଅଷୀଜଙଞସଂ ୪୦୩୪୩୮ ଷର୍ପତୀ ଷର୍ଧ୍ସ । 

WV ANS HIPAA - 

¬ = gE HEA gopuTTdAl NAA HOTT |! 

It is also interesting to note that in Sanskrit one of the terms widely 
used for a snake doctor or a person versed in the lore of poison-cure 
is Jangulika or jangulivid. We have in the Amarakosa visavaidyo 
jangulikah and in his Harsacarita, Banabhatta uses the term in this 
sense. In the twelfth century, one Ramacandra, a pupil of Jaina 
Hemacandra, composed a drama complete in ten acts delineating 
Smngara-rasa, which was called Kaumudi-mitrananda. There is in it a 
reference to the chanting of some magical mantras before Jangulidevi 
to prevent the action of snake-poison. For a snake doctor Kautilya uses 
the term jangulivid on many occasions: in Atmaraksitaka section the 
king is advised to take precaution for being poisoned (tasmad asya 
Jjangulivido bhisajas casannah syuh) and in Upanipatapratikara section 
we have sarpabhaye mantrair osadhibhi$sca jangulividas careyuh. Again, 
Vipradasa (15th century), one of the composers of Manasamangala, 
clearly mentions that one of the names of Manasa is Jaguli. In the stotra 
of Manasa or Visahari also, as found in the Dharma-puja paddhati 
attributed to Ramai Pandit, the name for Visahari is given as Jaguli. 


Thus it has been contended that since upto the reign of the Pala 
kings Mahayana Tantrika Buddhism had a strong base in Bengal, the 
Buddhist deities must have enjoyed a fair amount of popularity at that 
‘time. But with the decline of the Palas and the religion patronised by 
them, the Buddhist serpent-goddess Janguli faded into insignificance, 
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but did not totally disappear. She became Hinduised in the form of 
Manasa. 


Coming to the name Manasa we find that there is hardly any 
satisfactory explanation. There are of course some orthodox 
interpretations, taking the name as a pure Sanskrit or tatsama word. 
For example, according to one lexicon, it may be derived as follows: 


ଷର: ୪୮୩୮୪୪୦0୩୦ ଞ୍ମତମ ୮୩ ୨୪୩୩ ସବ ଷ୍‌ -ୋଓ୍‌ ଖAaRMଙGd, 
ପର୍‌ | ଅଞ୍‌ ସୀ ଅମମ୍ୱ୍‌ Eg Td ମା ମଙଷୀ | 


Others again put forward a number of suggestions on the basis of some 
verses of the Devibhagavata (934). First, she is called Manasa, because 
she was a mental creation of Kasyapa. Secondly, she is so called because 
the human mind is the abode where she rejoices. Thirdly, her name 
implies that she is constantly contemplating through her mind on 
paramatman. But all these explanations appear to be far-fetched, for, 
as we have already seen, most probably this’ serpent goddess was non- 
Aryan in origin. 


Some scholars are therefore inclined to follow a different course. 
Briefly, the position is this. In parts of Souther India there was in vogue 
the worship of one Manicamma, which probably is not the name of a 
goddess but stands for an invisible female serpent. She is generally 
worshipped in front of an ant-hill and this is significant, because an ant- 
hill is a favourable dwelling place of snakes. Due to local variations in 
the pronunciation of letters and other phonetic changes, the term manca 
finally assumed the form manasa in Bengal, the sequence being marca 
> mansa>manasd, i.e., making a substitution of s for c. To explain the 
association of Mafica of South India with Bengal it has been pointed out 
that in the middle of the 11th century the Sena kings came to Bengal 
from South India and established their kingdom there. It is not improbable 
that they were the devotees of Mafica and with the consolidation of 
their rule in Benga! her worship also became popular and widespread. 
The honour that was so long reserved for the Buddhist Janguli was now 
transferred to this new goddess with the gradual decline of Buddhism. 
Then, in the course of time, under the influence of the Brahmin 
Sastrakaras, she was soon transformed into Manasa. If this contention 
is accepted, it will follow that in Manasa of Bengal we have an 
intermingling of three religious traditions - Dravida, Buddhist and 
Brahmanical. 
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Sri Satyasai Cult of Love and Devotion 


G. Sundara Ramaiah* 


In this paper a very humble attempt is made to understand and 
critically appreciate the religion, philosophy and culture that is being 
developed in 'PRASANTHANILAYAM' the earthly abode of Bhagavan Sri 
Satya Sai Baba. Born on 23rd November, 1926, at Puttaparti, a very tiny 
village in Anantapur District of South India, nearer to Madras and 
Bangalore, Baba was regarded as a ‘Miracle Man’, an ‘Organiser of Hindu 
Religion’, an ‘Incarnation of Love and Wisdom!" and a saviour of suffering 
and so on. For a real and true devotee of Sai cult the Bhagavan Sai is 
like the Sun, the Solar God. Comparing himself with the eternally radiating 
Sun, who gives light to one and all, whether asked for it or not Baba 
said : 

"The Lord is like the Sun. When his rays fall upon your heart, 

moving the clouds of egoism, the lotus bud blooms and the 

petals unfold. Remember, only the buds that are ready will bloom, 

the rest will have to wait patiently". 


This reminds us what the great Vedantin Sri Madhvacarya has said 
about the ‘selection and rejection of the souls by God’. Many people, 
when finding themselves in the presence of Satya Sai Baba, have 
experienced a tremendous opening of the heart, a warmth stirring into 
understanding, a melting of the dryness that was constricting them - 
they start to wonder, who is this Being, who can do this to me? 


If it is asked, "Who is Satya Sai Baba 7", we get not one answer, but 
several answers, not cofiflicting with each other, but transporting us 
from one bewilderment to another. The outward descriptions are 
deceptive. Yet one can describe his outward form, the saffron colour 
gown, without sandals, and the very simple life he leads. But that is not 
Sai. He is a form or a figure in which love abides, nay He is the 
embodiment of Love. Or, as some one prefers to call, he is Love walking 
on two legs and teaching” devoti®n to one end all to cultivate the 
equanimity of mind (Samatva Samyama Bhakti Yoga). Love is God and 


* Professor, P.G. Deptt. and , P.G. Board of Studies in Philosophy, 
Andhra University, Viseichapatnath. 
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God is Love, says Sai. Gandhiji's famous saying, God is Truth and Truth 
is God, justly approximates this. Just as Jesus Christ has demonstrated 
the truth contained in the above saying, Sai Baba, has rightly demonstrated 
it both in precept and concept. 


SAI BABA : Is he a man of miracles ? 


The answer is an emphatic Yes. What is a miracle? A miracle is a 
violation of Law. Can a man Violate it? No. Can nature violate herself? 
We do not know. It is this ambivalent situation that gives us a chance 
to believe in the possibility of miracles. A miracle is not a trick, it is not 
an illusion. It is a divine will interacting with the cosmic forces, which 
is beyond the reach of ordinary persons. His countless miracles such as 
raising the dead, curing the incurable (by modem medicine), and 
producing golden ornaments, vibhuti, flowers and Akshatalu and so on 
has demonstrated His powers over nature. But this is not his mission. 
This is not his cult. This is not the culture of the Sai. If he constantly 
manifested things out of thin air, knows the past and the future of 
everyone, and constantly responds to the calls of his devotees, it only 
goes to show that he shares lie divine quality of Omniscience. 


You may perhaps do not believe all this what I am saying. Neither 
have 1 an intention of asking you to bebeve all this. Just as Lord Buddha 
has said: "Atma Deepobhava", be light unto Thyself, Sai Baba says: 
"Come, investigate, ascertain yourself. My activities are open to the 
scrutiny of all”. 

‘One has to judge Sai Baba not from his miracles but from his ‘Actions'. 
His is the real Karma Yoga, fulfilling all the descriptions of a Karma 
Yogi of the Bhogavat Gita. A closer association with the Sai Baba has 
enabled me to arrive at the conviction that : 

{) Sai is an Atmavatokin 

{ii) Sai is a Jnana-Yogin 

{ii1) Sai is a Yoga-Yukta 

(iv) Sai is a Visuddhatma 

(VW Sai iis a Vijitama 

(vi) Sai is a Vimuktatma 

(vii) Sai is a Jitendriya, Jita-Krodha 

(viii) Sai is a Sarvabhutantaratmabhavaka. 
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Therefore, He is, for the Devotees, Bhagavan. 


Whatever programme such Karma Yoga undertakes will necessarily 
have a divine touch, for they are all done for the sake of Loka samagraha 
(universal welfare and well-being). Witness, for example, the various 
organisations which he has created and made to work with sincerity, 
ability, dignity coupled with morality. The most awe-inspiring organisation 
is the SEVADAL. Here people forget their rank and file and are prepared 
to do any service to the other men with cheerfulness, brimming with 
Love and affection and overflowing with an inbuilt discipline. Here in 
this organisation discipline comes within and not from authority, fear of 
law or compunction, but out of love towards the fellow-being (Sahaja 
prema). Love, says Sai, is God. Anything which we do with Love is to 
participate in the quality of God. Sai Baba's teachings on Love reminds 
us of the famous teachings of Yajnavalkya to his wife Maitreyi in the 
Brhadaranyaka Upanishad which reads thus : 


"Under the mighty love (rule = Anusasana) this Immutable, O 
Gargi, the Sun and Moon are held in their positions; under the 
mighty love of this immutable O Gargi, heaven and earth maintain 
their positions; under the mighty love of this immutable Muhurtas, 
days and nights, fortnights, months, seasons and years are held 
in their respective places. ..... O! Gargi, men praise those that 
give, the Gods depend on the love of the sacrificer to sacrifice 
and the manes depend on the love of offerings (Sic) 
(Brhadaranyaka Upanishad, lll. 111.9, Madhavanand, Tr. pp. 519, 
520). 


It is this mighty Love that animates, sustains and upholds the Nature. 
The ferocious tiger, the meek Lamb and the wicked man all participate 
in it and abide in it in their moments of realisation of inner Bliss. Though 
humanity is suffering, with want and need, Baba says there is within it 
a fountain of Joy and Bliss and if they have to manifest in human 
actions, Love is the instrument with which they become obvious. The 
key to the treasure of human amity (Avaira Bhava and Mitra Bhava), 
says Sai Baba, is Love. Love is Sai. To love Sai is to love your fellow 
being, hear to serve the fellow man, before you begin to serve the 
Divine Sai, says Sai. He reminds us of our moral! and social responsibilities. 
While saving the world from the natural calamities is the duty of God, 
saving the society from human calamities is the foremost duty of man. 
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The famous Biblical saying - 'Love Thy neighbour' is transformed and 
transfigured in the activities of the Sevadal and Balavikas, the two mighty 
organisations of Sai Baba. He says : 


"Your duty is to keep calm (Mauna), to pray for the welfare and 
happiness for all. You are an organic part of one human Global 
family (Vasudhaiva Kutumbam). Share your Love with others 
(since you will not prefer to share your wealth with others). 
Sharing of Love with others will endure you for ever. Keep the 
company of the good and avoid the evil company and then Love 
flows automatically". 


Spreading of Universal Love (Viswa manava prema) and the Ideal 
of Right Conduct (Samyag Seela or Samyag Carita): 


Sai wants all his devotees to promote Love and discard hatred. The 
fragrance of love can travel any distance, whereas the chemical perfumes, 
however lovable they are, suffer from limitations of space and time. To 
be strong one has to be fair, to be fair, one has to be moral, and to be 
moral one should abide in Love. Speaking on the evils of the contemporary 
civilization, Sai Baba cautions us not to fail to notice the veils of 
immorality. He says: "Immorality has put on the cloak of morality and 
is taking man into the path of sin. Truth is condemned as a trap; Justice 
is scoffed at; saints and godly persons are slandered as social nuisances". 
The task of the present avatara, says Baba, is to Love the good and 
reform the wicked. The function of the previous Avataras was to do 
away with the evil persons. But Sai Avatara, an Avatara of Love, is to 
take the wicked into the fold of the divine arms and extend love, so that 
they will get transformed into lovable creatures. History of religions 
proves this, says Baba. Angulimala, Asoka, Bimbisara, Valmiki, etc., 
have received the bliss of the Divine love and got themselves merged 
in it. Sai Baba says that God has to take on human form and rescue 
man from his own destructive nature. And by destroying man the 
wickedness that resides in him cannot be wiped out, because he will 
be rebom again as a wicked man by the propensity of wickedness. 
Therefore Sai Baba says, Love is a powerful divine mechanism which 
can do extraordinary things. Countless are the ways to attract people to 
the glory of God. Millions visit Baba each year, and millions return 
home to do their best to live upto the Adesa, Upadesa and Samdesa of 
Sai cult. 
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¦ 


In this section I shall confine myself to the Five important action 
oriented programmes that Sai Baba has commissioned : 


(A) Internalisation of the Devotees who visit him 
(B) Socialization of all the Members of the Sai cult 
(C) Moralisation of all the Educational Programmes 
(D) Acculturisation of the Devotees 

(E) Spiritualisation of the Devotees. 


(A) Internalisation: The programmes are intended for and aimed at 
the reformation of individuals both at the psychological and physical 
(bodily) levels. 


(B) Socialization: The programmes help towards a harmonious 
development of society and those that help to keep the society in 
concordahce and remove the discordant elements in the society, not by 
force, but by change in attitude, will and voluntary submission, to work 
and to God. 


(C) Moralization: The programmes are intended not to be coloured 
with morality but to really transform the inner psyche of the individual 
devotee. 


(D) Acculturizatiom These are the programmes that accept the individual 
and society as a cultural centre in which every individual takes part and 
builds up his own and social culture. Herein the individual is taught to 
cultivate and practice virtues like Ahimsa, Dharma, Satya, Sauca, Maitri, 
Karuna, Namrata, Seela, Siksha, Vinaya, Saunmdarya, Saddharma, 
Nirbhayatva, and $0 on. 


(E) Spiritualisation programmes are intended to generate Dhi-sakti and 
Atma-sakti (intellectual power and soul-power). Prajna-sakti, Abhaya 
sakti, Tyaga seelata ate cultivated here. 


(F) Divinisation programmes are intended to realise Vishrix, Narayana, 
Vasudeva, Buddha, Allah, Jesus - all of which are names of the Supreme 
God. 


— 


(6) Spirituality is fot agent cosiness, comfort, security. We need to 
come out of oxPIEMEs: expahd our heorizoft,~ grow and *take the 
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opportunities given. Let us take an interest in the wider picture. This is 
surely what Sai Baba is asking and doing. He says human values and 
values of commodities are inversely proportional. 


Baba's views on women are quite interesting. Asked by a sincere 
devotee - "Who is greater in the creation - Man or Woman ?", Sai Baba 
said: 


“It is said in the Bhagavad Gita that Man is endowed with three 
powers, while woman was bestowed with seven. Thus woman is on a 
higher plane". The word stree (Woman) comprises three letters — Sa, 
Ta, Ra. 'Sa' stands for Sattvic qualities, 'Ta' for Tamasic qualities and 
‘Ra' for Rajasic qualities, says Baba. All the three qualities put together 
enable the woman to possess more qualities than man. The Sattvic 
qualities are represented by endurance (Orpu, Kshama) calmness and 
patience, which are but natural to a woman. The Rajasic nature is 
reflected in her readiness to sacrifice herself for the sake of her husband 
and children in dire contrast to man who is incapable of this trait. 
Shyness, modesty and bashfulness are again the monopoly of woman. 
Hence, the woman is on a higher plane than man. The treatment and 
the respectability given to women in Sai cult is exceedingly different 
from those given to them in other cults and to lay emphasis on this 
particular point. 


The Mode of addressing each other in Sai cult: 


When Veera Saivism is in its zenith in Karnataka, tradition informs 
us about the mode of address among the cultured. The younger whenever 
he meets the elder has to necessarily say: 


Om! Namah Sivayah. O! Lord Siva my salutations to you. And the 
elder in token of his appreciation of the young man's culture will say: 
Namah Sivayah: You are also Siva and my salutations are due to you. 


This kind of cultural grafting could be seen easily everywhere in the 
Sai culture. The religious symbolism which Sai cult has developed is 
very simple and the etiquettes are highly refined. Whenever two persons 
(male or female) meet each other, in the Sai cult, they lose their identity 
and address themselves thus : 


Om! Sai Ram Sir, 
or 
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Om! Sai Ram 
or 
Sai Ram. 


This is the tirumantra in the Sai cult. Vibhuti dharana, and wearing 
white dress_only for men devotees and saree in a traditional way covering 
the neck (greeva) and both the shoulders for women are the religious 
insignia and the dress respectively prescribed for all devotees. Every 
devotee.has to necessarily possess on his person either a photo or a 
talisman of Sai, which the devotee believes, will inspire him, guide 
him, help him and even protect him in all walks of life. This entrenched 
and deep devotion to 'Sai Bhagavan! is strikingly visible on the face of 
every devotee. 


Bhajana is the centrality of Sai cult : 


- Before we-:talk about the 'Sai Bhajana' it is necessary to look into 
the semantics of Bhajana and see how it evolved in the Indian devotional 
culture. 


The word Bhakti (devotion) comes from the Sanskrit root 'Bhaj', 
which means to share in, participate in, be attached to. 


This root idea is never quite lost, but in classical Sanskrit it comes 
to mean increasingly to ‘participate’ in something through love and 
affection. In the epics we find the following meanings of 'Bhaj' which 
are incorporated in the Sai Devotional Culture. 


1. In the Ramayana we come across bhajasva dharmam and it means 
cultivate or enjoy dharma. Also it is said, let Bharata today enjoy the 
office of heir apparent without let or hindrance (Ramayana, Bharato 
bhajatam adya yauvarajam...). 


2. Again in the Ramayana we read Bhavatah putram ekam tu sulam 
etad bhajisyate. Here it means 'belong to!'. 


3. In the Mahabharata it reads : Kshama mam bhajate. Here bhaj 
means to inhere in’, ‘attend on’, and so on. 


To sum up, Bhaj and Bhakti mean (1) inhere in, (2) attend on, (3) 
belong to (4) cultivate, (5) enjoy, (6) to be loyal, (7) to be devoted. The 
purpose of this analysis is only to show that Bhajana poetry and Bhajana 
songs that are composed and sung reverberate the meaning contained 
in the above use of the words Bhaj, Bhakti and Bhajana. 
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Moralisation through education: A distinctive feature of Sal 
Educational Programmes: 


Sri Satya Sai Philosophy of Education has a profound positive content 
based on the spiritual heritage of India, the national goals that are set 
out by the Parliament, and the universal perceptions and cultural 
perspectives. Sai Baba's philosophy of Education derives from his general 
philosophy of life as a whole. Its watch words are Satya, Dharma, 
Shanti and Prema (love) and devotion to studies and work. These four 
pillars of Baba's philosophy yield the four ideals of Higher Education. 


Satya yields knowledge 

Dharma yields skill 

Shanti yields peace, stability and progress 
Prema yields balance, insight and right vision. 


Sai system of education creates in students a sense of purity 
(Pavitrata) of thought, word and deed and above all it makes them 
better human beings who can build a new India brimming with morality 
and dignity of labour. We see here a harmonious blend of secular and 
religious education. A computer science student is expected to chant 
the Purusa Sukta, Mantra pushpa, Rudra Namakam and Chamakam 
with comprehension of their meaning. There is a blending of science 
and spirituality. All kinds of ‘excellences' blossom here. The Sai 
Educational System is a blending of all the religions of India. All dharmas 
take their nourishment here. The habits, the character, the traits and 
the total personality of the students here will become perfect soon after 
they complete their studies. They become the torch-bearers of Sai culture 
in the future society. All Education from Kindergarten to Doctoral Degree 
is totally free, boarding, lodging, dress, travel, medical - everything is 
free. The students are selected by an All India Entrance Examination 
and by a personal interview by Sai Baba. (vide, Dr. K. Hanumanthappa, 
Vice Chancellor's article in the Proceedings of the Symposium on Higher 
Education, 1993). 


Water Programme: 


"Apo vai Brahma" - says the Taittireya Upanishad. In consonance 
with the motto love of service to the needy, Sai Baba has launched 
availability of water at the door steps of one million peasants. The Sai 
water scheme with a cost of Rs. 500 crores was taken up and was 
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completed on.23.11.95, which was inaugurated by the President and 
Prime Minister of India. This is an engineering marvel of L & T coupled 
with the divine will. 


Superspeciality Hospital: Another medical miracle and divine will: 


In consonance with the famous saying "Vaidyo Narayano Harih" - 
verily ‘the Physician is Narayana. Sai Baba has constructed a super 
speciality hospital with a cost of Rs. 500 crores. In this hospital human 
eye and heart, and kidneys are transplanted or treated as the case may 
be. But everything is 'FREE OF COST. 


Bhajan Mandir: 


The Mandir was constructed in accordance with the glorious 
descriptions of Vaikuntha as it is found in Vishnu Purana and Bhagavata 
“Purana. As we enter the Prasanthanilayam we see the Navagraha 
Mandapa, the images of Lord Ganesh, Maheswara, Poorna Chandrodaya, 
Lord Hanuman, the Buddha, Jesus Christ, the Islamic Absolute God and 
all that represents a kind of religious toleration and religious coexistence. 


Svamata Dharma Rakshana and Acarana and Paramata Dharma 
Sahanata with love are the key Mantras of Sai culture. 
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Sarana Cult of South Bihar 


C. K. Shukla* 


Almost all the non-Christian tribals of South Bihar are followers of 
the Sarana cult. Sarana is a type of worship among the tribes situated 
in Chotanagpur and the Santal-Parganas. Nature-worship is an 
indispensable quality of all the primitive societies including those of the 
tribals of South Bihar. While worshipping the elements of nature they 
also worship the supernatural spirits. They treat these elements of nature 
and supernatural spirits as their deities. Ancestor-worship is also a 
common feature among the tribes of South Bihar. They are of the view 
that their ancestral spirits are always benevolent to the members of 
their clan. So, various elements of nature, supernatural spirits and 
ancestral spirits are worshipped in the Sarana cult. 


Meaning of Sarana 


In the tribal society of South Bihar the sacred grove is called the 
Sarana. In Sarana, the old lady of the grove and several other indigenous 
deities with some supernatural spirits are believed to reside. Defining 
the Sarana, Shri Sarat Chandra Roy says - "One or more bits of jungles 
were specifically reserved for the village-gods (hatu bongako) and called 
the Saranas."! Explaining Sarana Dr. A.K. Singh clarifies - "Sarana is a 
sacred-grove where old lady of the grove and several other indigenous 
deities and spirits are believed to reside and be propitiated during many 
festivals." Dr. A.P. Sinha opines - "The Sarana is a place of land which 
varies from two decimals to two acres. It may be barren, forested or a 
portion of hill. Normally, it is a grove of trees."? All the villages of tribals 
have their own Sarana, which is located within the village boundary, 
but outside the village settlement. 


In fact, Sarana is a piece of forested land with the trees of Sal, or 
Sakhua (Shorea robusta), Mahua (Bassia latifolia), Kusum (Barleria 
strigopa), Vata or Baragada (Ficus bengalensis), Jambiu (Syzygiun cumini) 
Barera Simal (Bombox, Malbarieum), Karam (Nauclea parvifolia), Jitia 
(Ficus religiosa), etc. If a tree of Sarana falls, it becomes the property 
of Pahana, the priest of the tribal community. The tree may be taken 
* Professor & Head, Department of Sanskrit, Ranchi College, Ranchi. 
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away when the Pahana permits the same. The Pahana also allows the 
tree to be taken away after offering homage to the deities of the tree so 
that the deities or spirits do not feel hurt or neglected. Sometimes all 
the trees at the Sarana place fall and the place becomes barren, but the 
tribes keep worshipping the place or keep according religious importance 
to the place as usual. But at a few places we find that if all the trees 
of the Sarana place have fallen, the tribals of the village have abandoned 
that place and shifted their Sarana to some other place which contains 
a cluster of trees. 


Explaining the Sarana of Munda tribes Shri Sarat Chandra Roy 
describes - "Many a Munda village still retains a portion or portions of 
the original forest to serve as Saranas or sacred groves. In some Mundari 
villages, only a small clump of ancient trees now represents the original 
forest and serves as the village - Sarana. These Saranas are the only 
temples the Mundas know. Here the village-gods reside, and are 
periodically worshipped and propitiated with sacrifices." 


Synonyms of Sarana 


Most of the tribes of South Bihar call the above mentioned sacred 
grove as Sarana, but some major tribes call it Jaher or Jaherthan. The 
Santals, the Mal-Pahariya and the Sauriya Pahariya describe it as 
Jaherthan. Dr A.K. Singh mentions that "They (the tribals) also worship 
sacred groves known variously as sarana, jaher or jaherthan, manjhithan, 
which are usually a vestige patch of original forest cut in the beginning 
of habitation."’ He further differentiates Jaherthan from Manjhithan. We 
may call Jaherthan a sacred grove, but Manjhithan is like a place for 
the village assembly. Mr. J. Troisi describes Jaherthan and Manijhithan 
as follows : "Two characteristics of every Santal village: are the jaherthan 
and manjhithan. Both these localities are held in great respect. The 
jaherthan or sacred grove is regarded as the abode of the principal 
Santal spirits and is situated at the end of the village. It is here that, on 
important occasions, the village community through its Naeke (village 
priest) offers sacrifices to its principal spirits for its general well-being. 
In Pangro, the jaherthan is situated at the southern end of the village. 
It contains a cluster of trees among which, there are four sal trees and 
one mahua tree. These are believed to be relics of the primeval forest. 
The association of a village with the jaherthan expresses the ritual unity 
of the group. The location for the jaherthan is established by the original 
settlers after careful divination".® 
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So, we may say that the jaherthan is equivalent to the Sarana, the 
sacred grove. Most of the tribal communities state the sacred grove as 
Sarana and a few state it as Jaherthan or Jaher, but a major tribe, the 
Santali, accepts it as Jaherthan, In the Munda community both are the 
same, because the Mundas describe the deity of Sarana as Jaher-Buri. 


Jaherthan. 
Pervasion of Sarana 


Though Sarana is accepted as a sacred grove, in a broader sense it 
includes the unique system of worship of tribes residing in South Bihar. 
The tribes of South Bihar are worshippers of nature in general and 
worshippers of supernatural spirits and ancestors in particular. They 
worship them in the Sarana. 


The Singbonga (Sun god), Bedo Gosain (highest god, i.e., Sun), 
Chala Gosain, Dharmesh, Bilp Gosain (Moon god), Marang Buru (highest 
mountain god), Jaher-era (deity of the grove), Rakshel (village god), 
Hatu Bonga (deity of the village), Desavali (village deity) or Gaon-Deoti, 
etc., are the deities who reside in Sarana or Jaherthan. The deity Jaher- 
era of the Santals is identical with the deity Jaher-Buri or Sarana-Burni 
of the Mundas, Chala-Paccho of the Oraons, Ghati Sarana of the Binjia 
and Devi-mai of Birhors. Regarding this Dr. A. K. Singh observes - "Among 
the Santals, the Jaher-era-as the name implies, is said to be the lady of 
the sacred grove (Jaherthan) over which she presides. The cult of the 
old lady as a tribal spirit is also prevalent among other tribes. Among 
the Oraons ‘the old lady of the grove' of chala-paccho, is the most 
popular deity known also as Sarana Burhia or Jhakra Burhia. She is 
considered as sociable Oraon deity. The Mundas call her Jaher Bun. 
The Birjia call this deity Ghati Sarana and she is known as Devi-Mai 
among the Birhors.”’ 


Sun-worship is inevitable among the tribes of South Bihar. Singbonga 
is recognised as Sun god by so many tribes, but the Sauria Pahariya 
name this God as Beru Gosain and the Mahali tribes as Surji Devi. In 
addition to Beru Gosain, Mal Pahariyas name the Sun God as Basumati 
Gosain. But in Bedia tribe we find a unique type of Sun-worship, which 
is Suryahi Puja. 

Among the tribals of South Bihar we find different types of worship 
of different gods, supernatural elements and ancestors in the Sarana or 
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Jaherthan. Formerly, we can divide this worship in three categories, 
viz. (1) worship of nature, (ii) worship of gods and deities and (iii) 
worship of ancestors. 


The worship at Sarana by different tribes depends on their economic 
conditions and cultural levels. Even today there are some such tribes 
which actually live in the primitive stage and they are backward - 
economically, socially and culturally. These tribes still live in forests 
and they depend upon the products of forest, but the rituals and system 
of worship among them are almost the same as among other so-called 
advanced tribes. All the tribes worship nature and products of nature as 
spirits and deities. They worship the trees, streams, mountains, springs, 
animals and reptiles, etc. They fear the known and the unknown objects 
of nature and for their security and safety they perform the sacrifice to 
nature and products of nature. 


In addition to nature-worship, tribes of South Bihar worship the 
deities related to nature at the place of Sarana. As said above, they 
worship the Sun, the Moon, Dharmesh, Hatu Bonga, the male deity of 
the village, Desavali, the female deity of the village, Sarana Burhia, 
Jhakra Burhia, Jaher-era, Jaher Buri, the deity of the grove and Gaon 
Deoti, the female village deity, etc. Among these deities, the Sun god is 
the most powerful deity. Some tribes worship the Sun by offering white 
birds, fowls or white animals to Him, because they feel that he likes the 
white colour. The Oraons accept Sarana Burhia or Jaher-era as Chala- 
Paccho. Dr. A. K. Singh writes about Chala-Paccho - "” Chala Paccho, an 
old Lady of the grove also known as Sarana Burhia, is the most popular 
of Oraon deities and receives sacrifices attended with the most elaborate 
ritual at the annual spring festival known as the Khaddi or Sarahul held 
in her honour."® The Korwa's Rakshel, a village deity, has also a seat at 
the place of Sarana. Gohel also lives at Sarana and is worshipped for 
good yield of agricultural things in general and lac in particular. The 
Korwas dance Jadura-dance in front of god Gohel. 


Desavali is the protecting spirit of the village and is specially 
worshipped by the Ho tribes. They also accept Singbonga as the supreme 
god. Karamalis also accept Singbonga as the supreme god, whom they 
call Bhagawan. 


The tribes of South Bihar worship their ancestors also as deity of 
Sarana. But ancestor worship is mainly performed in their home-kitchen 
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or at Gohal, where the domestic animals reside. But the tribals of the 
same village worship the Burha-Burhi, the ancestral ‘ forefathers (male 
and female) also at Sarana. The Kharias call Burha-Burhi as Mari-masan 
also. Tribes believe that the ancestors are the real benefactors of the 
family or the clan. They are of the view that the ancestors are easily 
approachable and are very much sociable, but some tribes accept the 
ancestors as dreadful souls and so they are to be worshipped. Hence 
ancestral worship is prevalent among the tribes of South Bihar. 


We, therefore, see that in Sarana cult the tribes of South Bihar 
worship nature, deities belonging to nature, supernatural elements and 
ancestors, but now-a-days the tribes also worship the Hindu gods and 
goddesses like, Siva, Durga, Kali, Manasa, Krsna, Mahavira, etc. 


Sarana as a Cult 


All the tribes of South Bihar worship the deities of Sarana under the 
guidance of their own priest. The priest of tribals is called Pahana, 
Baiga, Pujara, Naike, Kudam Naike, Naiga, Kando Manijhi, Dehri, Deuri 
or Deora. The post of the priest is hereditary, but after the death of the 
last person in the family of the priest the village members elect any 
person of their village as priest. The priests perform the sacrifices as 
per the rules of Sarana cult. Not only the religious functions, but social 
functions too are performed by the tribal priests in the Sarana cult. But 
now a days in some so called advanced tribals, Brahmins perform the 
religious or social rituals according to the Brahminic method or system. 


Impact of Hinduism on Sarana 


Now most of the tribals call themselves Hindus and they accept and 
worship the Hindu gods and goddesses. In practice we see that some 
tribes regard the Hindu deities more than the Hindus themselves do. 
For instance, the tribes of South Bihar perform Gundicha yatra or 
Rathayatra more rejoicingly than the general Hindus perform it. On the 
day of Rathayatra and Ghurati yatra tribal males and females get well- 
dressed and assemble at the place of performance. Just like Rathayatra 
the tribals of South Bihar perform Mahaviri Puja. They take Mahaviri 
flags in a great procession on the day of Ramanavami. Some tribals 
also wear sacred thread. So many tribals keep Sikha (pig tail) on their 
heads which is one of the symbols of the traditional Hindus. In 50 many 
villages the place of Sarana and that of gods and goddesses like Kali, 
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Mahavira, etc. are the same or side by side. Likewise, the Hindus who 
are living withthe tribals in the same village take part in performing 
sacrifices in Sarana. Actually, we may say that now-a-days Sarana is a 
cult ‘of the Hindu religion too. 


Impact of Christianity on Sarana 


In South Bihar some tribals converted themselves to Christianity 
and their living style has changed to a large extent. But in the rural area 
their living has not changed much. The urban-based tribals converted 
as Christians do not follow Sarana. However, there are exceptions also. 
In some places we find that Christian tribals also follow the Sarana 
system of sacrifice to some extent. For attracting the tribals, the 
missionaries have changed their way of ritual performances too. Shri 
Narmadeshwar Prasad discussing this speciality writes - "The missionaries 
“have shaped their worship according to the tribal way of worship. The 
gust of ‘culture contact has shaped and reshaped the tribal life and 
culture since a long time but the religious activities of the tribes of Bihar 
have remained more or less the same."® 


Due to impact of Christianity we find some change in the life style 
of the tribals. They have become more systematic. Christian tribals live 
more cleanly and have become more educated. They feel themselves 
superior to those tribals who still follow the Sarana cult. On the other 
hand, traditional tribals, despite their poor living standard, feel themselves 
superior to the Christian tribals because they think that they have not 
changed their religion. But due to impact of Christianity maintenance of 
the place of Sarana in so many villages has changed. Thus we see the 
impact of Christianity on the tribals. Dr. A. P. Sinha writes about this 
fact as follows - "Christian impact on the tribals is comparatively deeper, 
systematic and of a radical nature."! 


Impact of Politics on Sarana 


Though the tribals of South Bihar have accepted Hinduism with full 
faith, some tribal persons, who are mainly politicians, advise the tribals 
to follow only Sarana cult. We may see everywhere that these types of 
persons have written slogans on walls and on the boards in Hindi - 'Be 
proud of Sarana' and 'Proudly call yourself Sarana'. But, in fact, there is 
no difference between Hinduism and Sarana, because Sarana is a cult 
among Hinduism, a special system of religious worship. It will be regarded 
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a good sign for tribals that they follow the Sarana cult for protecting 
their unique heritage. 


Conclusion 


It becomes evident from the above discussion that Sarana is a 
traditional cult of the tribals of South Bihar. By whatever name it is 
known among different tribes, its basic structure and purpose remain 
the same. The tribals are basically God-fearing and spirit-fearing people. 
In Sarana they offer prayers and sacrifices to various deities and spirits 
in order to secure for themselves a life of peace and prosperity. Though 
poverty has attracted some tribals to the fold of Christianity which 
considers the Sarana cult as a symbol of backwardness, the traditional 
tribals, mainly the village-based ones, have protected it and they feel 
proud about it. The politicians, whatever be their aim behind, want 
them to remain adherent to the traditional Sarana cult. Of course, in 
course of socialization with the Hindus, the tribals of South Bihar have 
begun to offer prayers to the Hindu gods and goddesses as well, some 
of them also wear sacred thread or keep sikha like the Hindus, but the 
impact of Hinduism has not made them deviate from their traditional 
path of Sarana cult. Rather, the tribal cult and the Hindu cult are gradually 
becoming akin to each other. 
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Bauls of Bengal 


Manabendu Banerjee* 


The Bauls are a most precious possession of rural Bengal. These 
unlettered village-singers are wandering minstrels who move from village 
to village, dance in ecstasy and sing songs in inimitable language and 
tune that are used only by them. Through their songs they try to express 
love and longing for mystical union with their God. The Bauls are free 
thinkers and spontaneous performers; they have generally no fixed income 
to maintain their family and the means of their sustenance depends 
mainly on donations received from general public or on begging. There 
was a time when the Bauls did not live in a single place for a long time. 


Though folk songs in character, the themes of the Baul songs have 
a deeper philosophical significance. The songs of the Bauls are said "to 
be approached not with the arrogance of philosophic erudition, nor 
with the customary way of scholarly scansion, but with a softness of 
feeling and a meekness of spirit". 


The first clear reference to the word Baul can be traced in Krsnadasa 
Kaviraja's esteemed work, Caitanya-caritamrta, composed in 1580-81 
A.D. (Vide, Adikhanda, Ch.12; Madhyakhanda, Chs. 2,16,21; Antyakhanda, 
Chs. 17,19, etc). In the above mentioned work (Antya, Ch.19) Advaitacarya 
is seen to have sent the enigmatic message to Caitanyadeva at Puri, 
which contains the word Bau! as well as its synonymous word Aul - 


Baulke Rkahio lok haila qul, baulke kahio hate na vikay caul / 
Baulke kahio kaje nahiko aul, baulke kahio iha kahiyache baul // 


Earlier references to the word Baul can also be found in Maladhar 
Basu's Srikrsna-vijaya (2nd half of the 16th cen. A.D.) and in Vmdavana 
Dasa's Caitanya-bhagavata. 


The word Bau! may be derived from Sanskrit Batula, meaning 'mad’, 
‘crazy’, or from vyakula meaning ‘impatiently eager'. While the manners 
and customs of these people are measured, both the derivations appear 
to be justifiable, for, the word baul denotes a group of village-people 


* Department of Sanskrit, Jadavpur University, Calcutta. 
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who, inspired with ecstatic eagerness for a spiritual life, claim for 
perceiving and realising one's union with the Eternal Beloved, Maner 
Manush, which is a unique folk epithet for the 'Man of the heart' or 'the 
God within oneself’. According to the Baul philosophy, the physical 
structure made of flesh and blood is the best treasure of man and 
within the human form lives his Maner Manush. The body of a man is 
the resting place of the universe. The Bauls do not believe in Inference, 
and to them man is the etemal truth. 


The name, Baul, is very much consistent with their nature, habits 
and practices. Due to continuously emotional and religious ecstasy, the 
Bauls forget their outside world and do not follow the traditional as 
well as social customs in respect of dress, residence and daily life; 
their too much indifference towards all the earthly matters make their 
manners apparently eccentric, and for this reason they are called, 
especially in the Radha region of Bengal by the name Ksyapa which 
has often been accepted as the synonym of the word Baul with its Hindi 
variant Baura. Because of their self-concealing tendency (atmagopana), 
the Bauls' way of life appears to be abnormal to others. 


The actual origin of the Baul cult has been traced back to the first 
part of the 16th cen. A.D. during the time of Sn Caitanya. Behind the 
origin of the Baul cult, tenets of the religions of the Hindus, Buddhists 
and Muslims (Sufis) have significant roles. So both Hindus and Muslims 
are seen to have been included in the Baul sect. The Muslims who have 
adopted the peculiarities of the Bauls are called Auls; the word dul may 
be derived from the Sanskrit akula (lit. very much eager) or from the 
Arabic word wali, meaning 'near' and from it the extended meanings 
may be ‘friend’, ‘devotee’, etc. The faith and activities of the Auls mostly 
correspond to those of the Bauls. In fact, the words Baul and Aul are 
now treated as almost synonymous and their Hindu and Muslim identities 
are often forgotten. In some localities, the Muslim Aul saints are called 
Fakirs and also Neda-Fakirs, i.e. shaved-headed saints. These Fakirs 
belonging originally to the Muslim order are used to shave their heads — 
a custom borrowed perhaps from Buddhist monks. It may be remembered 
that in Bengal, during the Pala period (c. 750-1140 A.D.) there was 
much progress of Buddhism of the Vajrayana and Sahajayana orders. A 
good number of lower caste people of rural Bengal were admitted to 
these degenerated Buddhist sects and later on, after the advent of the 
Muslim rule in Bengal, they converted themselves to Muslims. But 
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interestingly they did not give up the ends of their previous Buddhist 
order, as for example, the shaving of their heads. When included in the 
Baul order, these newly converted Muslims came to be known as Neda- 
Fakirs. A group of Hindus became Buddhists, but thereafter accepted 
Vaisnavism, though they did not completely renounce their Buddhist 
practices. These people are called Neda-Nedis (shaved-headed male 
and female saints) and are included in the Baul community. The Muslim 
Fakirs of the Baul order, who have achieved the highest goal in their 
religious practices and who are regarded as Gurus are called Darvesh. 
Kartabhajdas, a sect of recent origin, are in fact an off-shoot of the Baul 
community. Their seat of annual assemblage is at Ghoshpara in the 24 
Parganas District. Their popularity lies in the fact that they attribute 
absolute divinity to the Guru, who is, according to them, the present 
Krsna or deity incarnate. To the Kartabhajas, the Guru is the Istadevata 
or the elected god. 


A great number of the Bauls belong originally to the lower ranks of 
the Muslim and Hindu Communities of rural Bengal. Though most of 
the Bauls are mendicants, householder Bauls can also be found scattered 
in the villages. Bauls belonging to the Hindu community are generally 
Vaisnavites in faith and are influenced by the Vaisnavism propagated by 
ଏମ Caitanya. According to them, Caitanyadeva is their great preceptor. 
The Muslim Fakirs are generally Sufi-istic, but they are also very much 
influenced by the Radha-Krsna cult and the Caitanya-tattva. Bauls of 
both Hindu and Muslim communities give emphasis on the mystic 
conception of divine love. They advocate love between man and God, 
and in their extensive longing for the divine love, they studiously try to 
establish unity between the Almighty and the self. The message of Sufi- 
ism to the individual is "love all and forget your individuality in doing 
good to others.” 


Sufi-ism, which in all probability had its first appearance in India in 
the 11th cen. A.D. and shortly afterwards entered Bengal, is different 
from the traditional Islam religion. The Sufis' belief pertains to the 
transcendental mysteries relating to God and their religion is based on 
the realisation of self, to some extent tending to the teachings of the 
Vedanta. Bauls of the Hindu community have incorporated within their 
philosophy the principle of the dual theory of Radha-Krsna or Prakrti- 
Purusa, the theory of the supreme soul of the Upanisads as well as that 
of Sufi-ism, and the idea of the wnion of the Self with God. The most 
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glaring influence is that as with the latter, "the outpouring of the heart 
through songs was an important religious mode with the Bauls.” 


Bauls, irrespective of their original religions, belong to a cult peculiar 
to itself in which they have been brought up as pagans. They have a 
special philosophy and unconventional theism, and a unique method of 
offering prayers; they relish variegated experiences in their saintly life 
and have a typical outlook regarding this world and the utility of man's 
being bom. on this earth. All these elements have been repeatedly 
expressed in the Baul songs. 


Bauls decline to be guided by any social and religious canon or 
convention. Freedom of spirit is their most desired object. They avoid 
all so-called religions which, according to them, are predominated by 
unnecessary mess of ritualism and ceremonies as well as by bigotry 
and dogmatism. Bauls move to a direction opposite to that followed by 
others. For this reason Bauls call themselves belonging to a religious 
path reverse (ulta) to that of others and consider their spiritual progress 
running against the current. Thus they sing - 


bhaver bhavuk, premer premik hay re ye jan, 

o tar viparit riti-paddhati, ke jane kakhan 

se thake keman/ 

tar nai ananda nirananda (bhaver manush), 

labhi nitya premananda, ananda-salile yena tar bhasche dunayan; 
o se kakhan apan mane hase abar kakhan va kare rodan / 


(A portion of an anonymous song, No. 515, in Dr. Upendra Nath 
Bhattacharya's Bengali book, Banglar Baul O Baul Gan). 


Translation: "Reverse are the modes and manners of the man who is a 
real appreciator of the true emotional life and who is a lover of true 
love; none is sure about the how and the when of his behaviour. 


Such a man is affected neither by the weal nor by the woe of the 
world, and constantly realises the delight of love; it appears that his 
eyes are floating on the water of delight; sometimes he laughs alone in 
his own mood, sometimes he cries alone". 


The doctrines preached by the Bauls in general included the non- 
recognition of any strict classification. A unique song composed by the 
great Baul singer Lalan Fakir has expressed this idea — 
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sab loke kay lalan ki jat e samsare / 
Lalan kay, jeter ki rup, dekhlam na e najare // 


Bauls have no idol for their worship and therefore have no temple 
to instal it therein. Not depending on these they haunt to realise their 
innermost neamess to God. They do not follow any tradition of ceremony, 
but only believe in love and have faith in one universal God. Their 
philosophy has been formed and developed mainly through their 
experiences with spiritualism. They are of the view that while the supreme 
spirit has its residence within our physical bodies, there is no utility of 
going to temples, churches and mosques. Bauls, without considering 
their cultural and social status, nourish love for humanity. According to 
the Baul point of view, universal love for human beings leads to divine 
love, and they have discovered a romantic love which has linked the 
human being with God. They have identified the human soul with the 
eternal woman ever pining for closeness with God, the latter being the 
etemal lover. Bauls sincerely search God in man. In the Baul philosophy 
there is no difference between man and man, and universal brotherhood 
is regarded to be their true religion. What the great saint Kavir had said, 
i.e. God should be sought in man's heart and not in temples, mosques 
or in religious scriptures has also found its easy entry in the philosophy 
of the Bauls. For the contents of their songs, the Bauls are indebted, at 
least to some extent, to the great mystic poets of northern India, Dadu, 
Nanak and Kavir. 


The principal religious practices of the Bauls in general are uniform 
‘throughout Bengal, but the operative niceties differ from each other, 
and from one village to the other. In the latter respect, they may be 
broadly classified into three groups. Firstly, Muslim Bauls or Fakirs who 
have the pattem of living and religious activities which are almost same 
in West Bengal and Bangladesh. Secondly, the Bauls of Nabadwip who 
are all Hindus and in this group we may include the Bauls of Nadia and 
Murshidabad and parts of Bardhaman districts, of some parts of northern 
Bengal and of Jessore and Khulna districts of present Bangladesh. The 
Bauls of this second group are called by the significant name of Rasik 
Vaisnavas. The third group, i.e. the Bauls of the Radha region belongs 
to Western Burdwan, Bankura, Birbhum and Midnapur districts. The 
religions of the above mentioned three groups contain truths and beliefs 
of the Bauddha Sahajiyas, and specially of the Vaisnava Sahajiya-doctrine. 
In a broad sense, the Baul poets are also Sahajiyas. The Sahajiya sects 
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are so called for they conceive the ultimate reality as "the sahaja, i.e. 
which is ‘inborn or the quintessence which all the animate and the 
inanimate possess by virtue of their very existence. The realisation of 
the Sahaja is regarded by the Sahajiyas as the highest attainment of 
spiritual yearning.” The Sahajiyas condemn in strongest language the 
insincerity and mockery in life and religion. The tenets of the Bauls, as 
magnified in their songs, are formed on the background of the doctrines 
of the Sahajiyas. The songs of the earlier Sahajiyas are characterised by 
a spirit of heterodoxy and criticism, and this feature is also existent in 
the Baul songs. 


The Sahajiyas put enough emphasis on the Guruvada. To the Baul 
also, Guru is the principal vehicle of realising God; they have nothing 
secret to their Gurus. In the exaggerated importance of the Gurus, the 
Bauls might have received inspiration from the Tantric cult. It may be 
noted that the Sufis lay much stress on the Murshids, i.e. the preceptors 
or religious guides and they have many songs wherein the Murshid has 
been eulogised. In the Baul literature of Bengal also songs of this type 
are preserved abundantly. 


Meditation is one of the essential duties in the life of the Bauls, for 
they believe that meditation can keep them strongly connected with 
their god and therefrom they get enlightenment and power to the soul. 
Along with meditation, Bauls gradually absorb some Yoga practices 
which again are accompanied with some techniques of mudras. While 
they practice mudras, they lay great stress on pranayama. The techniques 
of these practices are taught and instructed by the Gurus. In the Baul 
philosophy, the cult of Guru-hood has a very significant part. Sometimes: 
a Guru is regarded by the Bauls as the personified form of God, and. 
sometimes greater than God. Though the Bauls like to attain their goal 
through sadhana, they always look for the support and the blessings of 
the Guru. Bauls do not seek grace from God, but instead from their 
Gurus. Bauls have planned out their own system of cakras which is in 
reality an assimilation of the cakrkras taken from the Buddhist and Hindu 
Tantras. One of the cakras, known as the Ajnacakra is regarded by the 
Bauls as most important, because it is believed to be the seat of their 
Guru. The Ajna-cakra is said to be situated in between two eyebrows. 
At this place the supreme reality implants divine energy in the form of 
the Guru so that the latter could lead the devotees along the right way. 
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Bauls shared with the Sahajiyas the belief that "The human body is 
the microcosm or rather the epitome of the universe and that truth 
resides within and is to be realised within." But the Bauls, though 
influenced by the Sahajiya cult, introduced some new thoughts in their 
songs. The Buddhist Sahajiyas deemed sahaja as Maha-sukha which, 
according to them, "is the unity of the duality represented by man and 
woman as upaya and prajna". This realisation of the sahaja gradually 
embraced 'a sexo-yogic practice'. To this conception the element of 
Jove was introduced by the Vaisnavas. According to the Vaisnavas, the 
Sahaja can be conceived as supreme love which can come alive through 
the union of Krsna and Radha who are believed to have their residence 
in the corporeal body of man and woman. This conception led their 
manner of sadhana to the process of Divinisation of human love. Bauls, 
on the other hand, conceive Sahaja as the innermost eternal Beloved 
who is their Maner Manush, i.e. Man of the heart. 


In the Baul conception of the Man of the heart (Maner Manush) we 
can find a happy integration of the profundity of the Paramatman of the 
Upanisads, the Sahaja or the ultimate reality of the Sahajiyas, and the 
Sufi-istic conception of the Beloved. Researchers on the Baul sadhana 
have tried to establish that the distinguishing feature of the Baul religion 
is characterised by the doctrines and practices of a secret cult relating 
to sexo-yogic tie-up. It has also been suggested that Bauls are acquainted 
with the Sadhakas of the Vaisnava Sahajiya order and others connected 
with them, whose secret practices include the four moons (cari candra), 
viz., semen (rajah), ovum (sukra), stool (vistha) and urine (mutra). 
Bauls regard vistha as the symbol of Rsiti, mutra as that of ap, rajah as 
that of tejah and sukra as that of marut. Through their doctrines and 
practices, Bauls are eager to search for the ‘unknown bird' that 
mysteriously comes in and goes out of the cage in the form of the 
human body and this striking feature adds novelty to the Baul sadhana. 
The Bauls sing- 


khancar bhitar acin pakhi kemne ase yay, 
dharte parle mana bedi ditam tahar pay / (Lalan Fakir) 


Bauls carefully conceal from others the stages of their sadhana. So they 
often sing- 


apan bhajan katha na kahibe yatha-tatha, apanate apani haibe 
sabdhan / 
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Bauls often sit together to mutually exchange their views on matters 
related to their sadhana. Their discussions are often intermingled with 
songs which stand for the authority in support of their views. 


According to the Bauls, love and union form an essential iter, but 
by '"love' they mean a love between the human personality and the 
Divine Beloved within. In this love, a Baul tastes his union with the 
Divine or in another way it may be said that a Baul combines his personal 
identity with the Beloved who, he is confident, resides within the temple 
of the body. Bauls inherited importance of music as the means of holy 
communion from the Vaisnavas and at the same time they were 
influenced by the Sufistic custom of Sama, i.e. song and dance. 


The Baul! cult having the background of the Sahajiya thought and 
being impressed by the Sufi-ism had conceived a spirit of heterodoxy 
in general. Bauls echo the expressions made by the Sufis; about the 
latter it is said that "while transacting as it were directly with the Divine 
Being, the Sufis throw off the shackles of the positive religion; pious 
rebels, they neither fast nor make pilgrimages to the temple of Mecca, 
nay, they forget their prayers; for with God there is no other language 
than the silent language of the heart. From excess of religion, they have 
no religion at all.” Thus the Bauls sing~- 


mor yaite to cay na re mon makka madina / 

ei ye bandhu amar ache, ami rai re tari kache / 
ami pagal haitam, dure raitam 

tare cintam re yadi na / 

amar nai mandir nai masjid, nai puja ki bakred, 
tile tile mor makka kasi, pale pale madina / 


(Banglar Prana-Vastu, by Ksitimohan Sen, Pravasi, B.S. 1337, Caitra). 


Bengal has witnessed a great number of Baul poets and singers 
who have earned enormous fame as composers and infused tremendous” 
delight in the hearts of the Bengalis through their maddening songs. 
Amongst the Bauls, so far as we know, most prominent is Lalan Fakir 
Shah who was bom in the village of Bhandra in the District of Kusthia 
(now in Bangladesh) in 1775 and died in 1891 A.D. If the dates are 
correct, Lalan had a long life of 116 years. Originally a Hindu, Lalan 
married a Muslim girl and himself became a Muslim. As a Baul Singer, 
Lalan exerted his far-reaching influence in Pabna, Rajshahi, Jessore 
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and Faridpur districts now in Bangladesh. A good number of people of 
both Hindu and Muslim communities became his disciples. To Lalan, 
both Muhammad and Caitanya possessed equal Divine power and the 
main purpose of their ascending on this earth was to emancipate the 
people. 


Fatik Gosain, a Namah-sudra of the Machkandi village in the Faridpur 
district (Bangladesh) spent his last years at Nabadvipa in West Bengal. 
The Baul songs composed by him are very popular in Faridpur, Khulna 
and Bakharganj districts of present Bangladesh. 


Yaduvindu hailed from Panchloki village in Burdwan district. His 
teacher was the famous Baul, named Kuber Gosain. The songs composed 
by Yaduvindu are frequently sung in the villages of Bengal, especially in 
West Bengal, by the peasant communities. 


Haude Gosain is respected by the Bauls, not only for the good songs 
he had composed, but for his vast scholarship also. Haude was bom in 
Medatala village in Burdwan in 1795 A.D. Before he had become a Baul 
saint, his family name was Matilal Sanyal. His father was Haladhar 
Sanyal and mother's name Syamasundari. He learnt Sanskrit scriptures 
from his Guru Vasisthananda Swami. He learnt the Vaisnava theology 
from Prahladananda Goswami, became a Baul and adopted the name 
of Haude Gosain. He spent his last years in Calcutta and died in 1317 
B.S. 


Gosain Gopal was born in 1869 A.D. in the village of Silaidaha in 
Kusthia (Bangladesh). After Lalan Fakir, Gosain Gopal was the most 
famous Baul singer in the eastern part of Bengal. His family name was 
Ramgopal Joyardar, son of Ramlal and Manomohini. Ramgopal's father 
was his Guru. Gosain Gopal followed the Vaisnava faith and had drawn 
follower-disciples from both the Hindu and Muslim communities. 


Erfan Shah (from Barasat, W. Bengal), Anantadas Gosain (from 
Birbhum, W. Bengal), his son Okkur Gosain, Kalachand, Navani Das 
and at present the famous Baul Samrat Purna Chandra Das are some 
of the Bauls who have become eminent as composers as well as singers. 
Many songs have been collected from Bauls participating in the festivals 
held at Kenduli, and in Bankura, Midnapur, Manbhum, Birbhum and 
Murshidabad districts. Bengal is indebted to Ksitimohan Sen, Upendranath 
Bhattacharya and some other studious scholars for the efforts they had 
taken for collecting and popularising the Baul songs. 
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Bauls regard Locana Dasa's Brhat-Nigama and Akincana Dasa's 
Vivarta-vilasa as the most authentic treatises on their religion and 
doctrines. ' 


Rabindra Nath Tagore was highly impressed and influenced by the 
Baul songs for their ingrained spirit of freedom, the mystic conception 
of the divinity of love, and also for the charm of their songs. The Baul 
conception of the 'Man of the heart' stirred Tagore's poetic mind and 
appeared in his poems such as Antaryami. From his boyhood our poet 
had the Upanisadic background, and so he has tried to assimilate the 
message of the Bauls with the Upanisadic doctrines. Tagore has said, 
"[ have expressed my love towards the Baul songs in many of my writings. 
...I have fitted the tune of the Bauls to many of my songs, and in many 
other songs the tune of the Bauls has consciously or unconsciously 
been mixed up with other musical modes and modifications.” 
(Introduction:to Haramani, lit. the lost of jewels, - a book comprising 
about hundred baul songs, published by Maulavi Muhammad Mansur 
Uddin). We all know that in the poet's symbolic dramas like Saradotsava, 
Dakrghar, Falguni, etc. some interesting Baul characters have taken 
prominent roles. 


The Baul community has shown preference for special types of 
dresses and decorative marks on their bodies. Bauls from Hindu caste 
are, like the Vaisnava saints, decorated with garlands and marks of 
sandal-paste; they wear small pieces of cloth with waistband (dor-kaupin), 
outer garment (bahir-bas), and yellow or red overalls (Alkhalla). At the 
time of begging, which was in earlier days one of the means of their 
livelihood, they kept with them beggar's bowls (Bhiksar jhuli), sticks 
and coconut-shells (Narikel Mala). They generally preserve and let grow 
their hair and beard, and often tie the hair in crest-forms (Dhammilla). 
Bauls with shaved hair and beard, and those with long and curling hair 
hanging down to their necks (Babri) are not few in number. Bauls from 
Muslim community wear white or yellow lungis, and loose outer garments 
(Pirana); many of them hold garlands made of crystal (Sphatik), coral 
(Prabala), lotus-seed (Padmabija), etc. Some of them however do not 
at all take any garland. Many of the Bauls have given away their habit 
of begging; at present a good number of the Bauls possess cultivable 
lands, which is their source of income; some are engaged in various 
business and many are in service. 
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The singing and dancing performances of the Bauls are accompanied 
compulsorily by some native and uncommon musical instruments, ViZz., 
EkRtara (one-string drone instrument; the one string symbolises the oneness 
of all as well as the oneness of concentration necessary to realise the 
truth); Khamak (a rhythmic wooden drum with two strings that are 
plucked; another name of it is Ananda-lahari); Nupur (ankle rattle tied 
on each foot for giving rhythmic emphasis at the time of dancing); 
Mandira (cone-shaped brass-cymbals); Dugi or Bayya (small portable 
bowl-shaped drum); Dotara (its body is made from a single log of the 
jackfruit or morposa tree); Gunghur (it consists of 21 small, petal-like 
bells or rattles tied individually to a long cotton cord; it gives rhythmic 
emphasis at the time of dancing); Khol (double-headed barrel drum - 
its body being made of clay), and Dupki (it is a small drum tied to the 
waist of the Baul which he beats with his left hand to the tune of the 
music).* 
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Rationalism : Perspectives and Commitments 


Dhaneswar Sahoo#* 


RATIONALISM: MEANING AND SIGNIFICANCE 


The term "rationalism" has been used to denote different outlooks 
and progress of ideas. It has a technical connotation in the context of 
history of European philosophy. A group of philosophers belonging to 
the seventeenth century and early part of the eighteenth century is called 
rationalists though none in the group is avowedly anti-metaphysical. 
But leaving: aside the technical connotation of the term, rationalism 
very naively means that reason is the final arbiter in all spheres of 
knowledge and as such supremely important in human life. Thus while 
other animals do not, human beings do possess the rational activity and 
as such can apply reason to meet practical end. Man's capacity to apply 
reason has helped him to have developed languages and forms of speech 
to communicate with others. This has also helped to make new 
innovations, discoveries and inventions. Man has continuously tried to 
understand the mystery of nature and to use the environment for 
comfortable living. In course of time from social institutions like family 
and tribe man has been able to form UNO and many international 
organisations today. The manifestation of reason has helped humanity 
to improve continuously and there is conspicuous qualitative change 
from time to time. Whereas the quality of life that the lower animals 
were living thousands years back has remained unchanged till today, 
there is a continuous improvement in the living standards of man because 
of his capacity to apply reason. This ability to think or to apply reasoning 

. was the basis for Aristotle to define man as a rational animal' some 
two thousand three hundred years ago. 


But though Aristotle has defined man as a rational animal, rationality 
does not seem to be the innate possession of every man. It is rather a 
cultural value that man learns from his social environment or through 
his education. Social organisation, the educational system and the general 
atmosphere in a society may be favourable or unfavourable to arouse 
rational attitude among the people. In case it is favourable, the society 
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is in a sense progressive or otherwise it is decadent though the distinction 
between a progressive society and a decadent one is never an absolute 
distinction. 


REASON AND REASONING - PHILOSOPHICAL IMPLICATION. 


Just as the concept of philosophy differs from age to age or even 
from philosopher to philosopher belonging to the same age, so too the 
concept of reason. Therefore it will not be out of point to discuss the 
views of some of the philosophers who have thrown light on the meaning 
of the concept. The leading ancient Greek philosophers took reason as 
an intellectual activity or as imaginative insight to see the abstract in 
the concrete. Plato conceived of a different world of being where ideas, 
found on abstract reasoning, subsist as non-spatio and non-temporal 
entities. All the particulars denoted by a class have some essential 
property in common which Plato calls an Idea. While Plato gave a 
transcendental status to the Ideas, Aristotle made them immanent as 
inseparable from the particulars. But both of them emphasised the 
importance of reason in knowing the ldeas by abstraction. 


In the Medieval Period when religion dominated all intellectual 
pursuits, reason was considered as the art of argumentation under the 
conditions prescribed by religion. The religious scripture was considered 
to be based on revelation for which reason cannot question its autonomy 
rather to find out rational arguments to support the views expressed 
therein. The existence of God alongwith other metaphysical notions of 
religion was supposed to be backed by rational justification. So there 
was rational theology to justify theological beliefs by rational 
argumentations. Though the very spirit of the age was non-rationalistic, 
reason, however, was taken to synthesise the beliefs of religion obtained 
from religious text. 


Then there was a breakthrough with the advent of European 
Renaissance..The supremacy of reason was reiterated in modern age 
which was dominated by two schools of thought - the empiricist and 
the rationalist. Though there were conspicuous differences between the 
two schools with regard to the source of knowledge and the proper 
method to be applied for epistemological enquiry, thinkers of each school 
denounced the authority of the scripture. The rationalist philosophers 
rigorously applied the deductive method to build up philosophical systerns 
on apriori basis. The empiricist philosophers made human knowledge 
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to be ultimately dependent upon sense experience and discarded any 
claim to innatism. The group of philosophers of the seventeenth century 
and early part of the eighteenth century who are called rationalists 
were not antimetaphysical. 


Kant, the epoch-making philosopher, in his philosophical system 
used ‘reason’ in the sense of giving the principles of a priori knowledge. 
He distinguished between reason and understanding. Understanding 
functions at the sphere of concepts and judgements. Reason does not 
give knowledge of the world but lays bare the a priori conditions. 
Whatever knowledge that there can be is possible through the forms of 
sensibility and categories of understanding. Reason according to Kant 
is not a constitutive principle of thought but a regulative one. 


The neo-Kantian philosophers like Hegel, Bradley, Bosanquet, etc. 
used reason and stipulated meaning to it to suit to their metaphysical 
systems. Hegel, for example built up his dialectical system giving highest 
importance to Reason. He illustrated that Reason is self-explanatory 
and capable to provide ultimate explanation to the structure of Reality. 
He built up a metaphysical system identifying the Absolute with Reason. 
Bradley maintained that in the empirical sphere reason functions critically 
and resolutely to give a rational picture of the world. But that is a world 
of appearance and not that of reality since reason deals only with a 
limited sphere of total experience. 


Thus, within the framework of philosophical pursuits 'reason' has 
been variously used to build up speculative metaphysical systems. Every 
metaphysical system is backed by some process of logical reasoning 
though that reasoning involves some conceptual oddity at a deeper 
level of thought. The rise of analytic tradition in the twentieth century 
shows that the speculative metaphysical systems are the result of 
conceptual shortcomings which include revision of the key concepts, 
bewitchment of thought by means of language, picture thinking or reasons 
of the same sort. Thus the conflicting metaphysical ‘systems are not 
empirical assertions though they disguisedly look so but alternative 
conceptual models even sometimes very bizzare ones. 


Sometimes reason is distinguished from reasoning. Reason is 
considered to be an ability whereas reasoning is taken as an activity to 
make inference. Thus reasoning is taken as a procedure of knowledge 
which may be deductive or inductive. The formal disciplines employ 
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the deductive reasoning in which the conclusion has lesser generality 
than the premises and there is a relation of necessity between them. 
On the other hand positive sciences employ the inductive reasoning in 
which the conclusion is a generalisation on the basis of confirmations 
of particular instances depending upon the principle of uniformity of 
Nature. 


Thus reasoning is a discursive activity that gives a methodological 
procedure to build up systems of thought. Intuition, revelation, realisation, 
etc. are mental activities which are supposed to be supra-rational at 
_ times. But they cannot be taken as independent sources of knowledge 
without the aid of other procedures of confirmation. For while any 
conflicting claim in the rational sphere can be settled within the 
framework itself, any two incompatible claims on the basis of intuition 
or any suprarational process cannot be settled at all. Further while 
reason takes recourse to a well-defined objective method, the so-called 
suprarational procedures are, to a large extent, subjective processes. 
The rational! procedure includes common sense, sense experience and 
reasoning which act and interact to build systems of knowledge and 
are never at cross purposes. 


From the philosophical perspective, therefore, reason - both in the 
sense of ability and activity - has a cognitive function. This function is 
indispensable for any epistemological enquiry, may it be formal, factual 
or even metaphysical. But to put a limit to its sphere of application - if 
at all that is possible - can only be done within the rational framework. 
Thus any atternpt to reject the rational method will be suicidal to the 
very spirit of philosophical reflections, nay to the whole of intellectual 
pursuit as such. 


REASON AND SCIENTIFIC TEMPER 


There is a close link between the rational spirit and scientific temper. 
Science which is a systematic body of knowledge about Nature is 
distinguished from scientific temper. For one may not have any access 
to any theory of science but may have a scientific temper whereas one 
may be well versed in some branch of science but may not have any 
scientific attitude in practical life. 


Thougt. man's inquiring mind or the spirit of inquisitiveness is as 
old as human civilization, the rise of modern science has comparatively 
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a short span. Till the advent of modem renaissance there was no 
systernatic progress of science. Rather-the intellectual climate in the 
medieval age was against the spirit of science. People had a closed 
mind as religious texts were accepted infallible during that period. 
Religious beliefs were supposed to be the revelations from God. There 
was a breakthrough in the age of renaissance. Bacon and the subsequent 
empiricist philosophers drew the attention from religious scripture to 
the vast nature and maintained that observation and experiment constitute 
the basis for having systematic knowledge about Nature. By the by 
naturalism maintained that any event that occurs can be explained by 
natural principles and there is nothing supernatural to account for natural 
phenomena. It was established that science would explain impersonal 
facts by observation of regularities, formation of hypothesis, verification 
and finally arrive at generalisations or formulation of laws. In this process 
of explanations and explorations developed the methodology of science. 
This helped the thirst for knowledge to continue unabatedly for an ordered 
study of the natural and social environment. 


Keeping pace with this change scientific temper also emerged. 
Scientific temper signifies an open mind which is free from preoccupied 
notions, the idolas - as Bacon would say - which hinder the pursuit of 
truth. This implies the spirit of enquiry and the liberty to question. It is 
incompatible with the notion of authority as the latter takes things for 
granted. Its method is openness and the process is objective. 


But some argue that it is not easy to determine whether a particular 
phenomenon is natural or supernatural. Some phenomena which are 
natural might have appeared paranormal in the ‘past and some 
phenomena which appear paranormal at present may be explained as 
natural in future. But a paranormal phenomenon, if at all it exists, refers 
to an anomalous happening that can never be explained in terms of the 
existing categories of science. It is true that there are vast areas of. 
ignorance which man has not been able ‘to “explain so far, but the 
possibility of explaining them in future is not ruled out. Science adopts 
a critical standard on the basis of rigorous methodological criteria to 
explain phenomena. To doubt the veracity of the scientific procedure to 
accept some mysterious events is like explaining away an established 
procedure for the sake of superstition. This does not mean that the 
theories of science are sacrosanct. Rather scientific temper admits 
progressive knowledge of facts as human knowledge is ever-evolving. 
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The existing concepts, theories and hypothesis can be questioned, re- 
- examined and changed on the basis of new experience. But all this is 
‘possible within the framework of the objective procedure and 


methodology of science. 


Thus reason accepts the competence of the scientific method for 
acquisition of knowledge. Reason can encompass the scientific temper 
and they are, So to say, complementary to each other. 


REASON VERSUS RELIGION 


Religion has played a very significant role in the socio-cultural history 
of human society. The different religious traditions were, in a sense, the 
inevitable strands that built up man's culture in different parts of the 
globe in the early phase of history. In this context human society can 
be said to have passed through three different phases such as the 
prereligious, the religious and the secular though such a distinction is 
neither exclusive nor absolute, for no society can be said to belong to 
one phase without having the impact of some of the characteristics of 
the others. But this is one of the ways of conceiving the development 
of the socio-cultural history from the standpoint of institutionalised 
religions; for, the predominance of some cultural patterns that are 
remarkably distinguishable in tune with the above distinction can be 
noticed in each phase. 


The prereligious phase denotes that period in history which lasted 
before the institutionalised religions developed. Before the inception of 
the organised religions certain emotions and tendencies similar to 
religious attitude were prevalent as known from .the cultures of the 
early peoples. In absence of any rational explanations of the wonders 
of the natural world, and due to psychologica! tensions of suffering, 
death and insecurity, the tendency to believe in supernatural powers 
and multiplicity of deities was a felt need in that environment. But in 
that situation man was free and enjoying equality, however limited his 
interaction might be. 


But after 500 B.C. a new phase of religious creativity dawned. Most 
of the world religions were propounded in different parts of the world 
and became integrating. forces of social cohesion. Each 59f the religions 
developed in its respective social environment in substantial ignorance 
of other religious movements because of communication gap. Each 
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religion helped for the coming up of some cultural patterns and in that 
process a new social order evolved. Each religious tradition developed 
legends, myths, stories, faith in supernatural powers, sets of rituals, 
theological beliefs, common form of worship, etc. In course of time 
philosophical reflections led to metaphysical doctrines. Each religion 
admitted a- holy founder or accepted a holy scripture whose words 
were considered to be based on revelation. Gradually religion swayed 
over all aspects of social life and became the basis of social solidarity. 
This continued for centuries. The priests directly or indirectly influenced 
or even controlled the political power which was mostly monarchical 
in vogue at that period of time. 


But though paradoxical it may sound, the stronger the religious spirit 
in society, the greater the retreat from rational outlook. Religious 
orthodoxy abandoned free-thinking. In that theocratic set-up superstitions, 
obscurantism, dogmatism, fundamentalism, exploitation in the name of 
transcendental truth continued. Ultimately the religious social order 
prevailing for centuries fell to a state of degradation and decadence. 


But the rational spirit potent in human nature revolted against the 
prevailing system. Rational ideas and the spirit of enquiry gave rise to 
socio-cultural movements. With the advent of European renaissance 
and the age of enlightenment there were revolutionary changes in almost 
all spheres of social life. The concept of a secular democratic polity 
replaced monarchy, the theocratic order and feudalism and belittied 
the supremacy of the religious heads. Thus the rise of rational outiook 
coupled with the scientific temper gave rise‘to a new socio-political 
order called the secular one. 


Alongside the idea of a sovereign democratic state, secularism as a 
political ideology separated the state from the impact of religious 
institutions. Religion became a matter of personal belief and had nothing 
to do with the civil system. There was free operation of reason and 
percolation of liberal values through social life. The state also ensured 
freedom of the individual, social justice, equality of all citizens and 
above all individual dignity. In this way a new political culture, quite 
contrary to the ideals of the theocratic order, developed. 


Of course the success of a secular state largely depends upon a 
secular society. But in a multi-religious society with strong religious 
sentiments the success of secularism by constitutional provisions seems 
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very much suspect. Besides instead of equal encouragement or 
impartiality to all religious denominations there should be indifference 
to religion per se. That is because religion, to a large extent, is antagonistic 
to the rational outlook, scientific temper and liberal values. 


This is evident from the comparative study of religions which shows 
that inter-religious conflict is inherent in the very nature of religions. 
Each religion views the origin of the universe, the destiny of man, the 
nature of the soul, cause of human suffering, etc. in its own way and 
has its own metaphysical speculations. Consequent upon the metaphysical 
notion each religion provides an eternal life or liberation by following 
the prophet or the prescribed path laid down in its scripture. Each 
religion takes its scripture holy though the doctrines of different religions 
are mutually incompatible or even contradictory. Again between two 
religions there are practical differences with regard to rituals, worship, 
place of worship, etc. Frequently emotions get associated to the rituals, 
place of worship, deity, or even food and dress so that religious conflicts 
get incited with some pretext in a multi-religious society with communal 
sentiments. 


Thus the spint of religion is more emotion-bound than reas on-bound. 
Religious sentiment depreciates rational doubt or inquisitiveness and 
appreciates unflinching faith in the testimony of its scripture. Religious 
doctrines are mostly unverifiable and subjective. Because of all these 
factors, religion in the long course has become a divisive force of human 
society. While human society has never witnessed any bloody battle or 
conflict with regard to other intellectual pursuits like literature, science, 
art, music, etc. humanity has witnessed many a battle in case of religion. 


PERSPECTIVE OF A POST-RELIGIOUS SOCIETY 


From the comparative study of religions and their history it appears 
that when communication among the different groups of humanity was 
not there and each group was living in a limited sphere with ignorance 
about the other groups, different religions emerged as local civilisations 
in the past and developed separately within their situations and settings. 
Religious interaction came at a much later stage with expansion of 
religious groups or because of social mobility. With that started conflict 
between religions or people belonging to different religous communities. 
Though growth of secularism has helped by and large in the development 
of a tolerant attitude, communal hostility has not been wiped out from 
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human psyche in multi-religious societies with a little rational and 
scientific attitude. Even in our multi-religious world imrational behaviour 
of any religious denomination may incite severe international tension 
as others may like to retaliate. In this scenario the possibility of a post- 
religious society can be considered which is supposed to ameliorate 
human predicament. It appears that with the rapid growth of science 
and technology a cosmopolitan outiook and an international mind have 
developed. If that spirit will continue unabatedly and there will be attempt 
at national and international spheres to impress upon the people of the 
oneness of humanity, a cultural revolution is likely to follow. All the 
divisive elements like racialism, sectarianism, communalism, etc. can 
be removed and new culture based on humanism can emerge. Reason 
will be the final arbiter to tackle all human problems and particularly 
the conflicting ideologies in political, economic and social fronts. 


When strong racial, national or parochial sentiments are prevailing 
in human society, the possibility of a post-religious society at this stage 
may appear a remote possibility. But still it is not impossible, the way 
the society, social customs, people's attitude, values, etc. are changing 
because of the progress in science and technology. Many men of letters 
think of a world state. On the same way a post-religious society can be 
thought of to remove communal sentiment and to establish the oneness 
of human society. The spread of scientific temper and rational spirit 
will definitely help to achieve this goal. 


RELIGION AND MORALITY 


But what will be the basis of moral values in a post-religious society ? 
Is it not the case that religion, in spite of its drawbacks, has been the 
source of morality ? Some adhere to the view that the essence of religion 
is moral values whereas its metaphysics and rituals are just its superficial 
aspects. Of course it is not untrue that in some cases motivations to 
lead a moral life comes from theistic belief or religion. But still morality 
can be conceived purely at a rational level and motivation to lead a 
moral life can come purely from secular sources. Morality conceived 
rationally, becomes a social obligation and not the stepping stone to 
some spiritual attainment as conceived in religion. Further, from the 
philosophical point of view God or religion does not provide any 
justification for morality or moral action nor can it be the exclusive 
source of moral motivation. Instances are not absent in the history of 
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religious tradition where purely from a religious or theistic motive wars 
have been fought or most heinous deeds are being committed. On the 
contrary there are many non-religious people, or even atheists, who 
lead morally commendable lives. Thus the conceptual framework of 
ethics is logically independent of religion. Rather morality will have a 
stronger basis apart from religion. In the secular or non-religious 
framework .morality will be man-based and earth-bound but not God- 
given or heaven-directed as is the case in most of the religions. Thus 
the moral system of society will not be affected in absence of religious 
faith. 


RATIONALISM : OBJECTIVES AND COMMITMENTS 


Rationalism, as our discussion shows, is not simply an academic 
discipline, but an outlook, a philosophy of life having enough practical 
bearing. It is, so to say, the most precious heritage of humanity. It is a 
cultural value like that of secularism, scientific temper, liberalism, etc. 
that has helped human civilisation to evolve and progress. The rational 
outlook representing the spirit of enquiry and inquisitiveness has helped 
humanity as a whole to have an ordered understanding of the life of 
man and the natural and social environment, consequent upon which 
there is tremendous development in the field of science and technology. 


A society or, say, nation, though it enjoys the benefit more or less 
of this development, has not been able to percolate the rational outlook 
through the life style of its people. Even contrary ideals still prevail in 
societies contributing largely to the cause of social, economic and cultural 
backwardness. 


Hence, there should be attempts to give dimension to the rational 
outlook so that there can be amelioration of many of the problems that 
humanity faces today. Mass media, education, national and international 
effort, social organisations can play a major role in changing the 
intellectual climate of the society in the direction of establishing rational 
spirit. 

One important imperative of the rational outlook is the notion that 
man is the maker of his destiny. Man's life is not determined by any 
luck or fate nor is he a victim of some stars - either benevolent or 
malevolent. The sense of freedom can help him understand his immense 
potentialities and increase his accountability or obligation to the whole 
of humanity at large. 
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Another significant imperative of the spirit is the idea of an egalitarian 
society based on equality and justice. It is opposed to authoritarian and 
totalitarian forces that dehumanise man. Men are basically equa! and, 
therefore, should have equal privilege and right. The rational attitude 
can redeem mankind and can work for social transformation. It can 
usher in a society bereft of inequality, injustice, terrorism and exploitation. 


Further, rationalism is consistent with humanism which admits the 
autonomy of man to exercise freedom of choice and action. Humanism 
as a philosophy exalts human freedom, enhances the value of life and 
gives highest importance to human dignity. Of course, in modern time 
it has assumed diverse forms. Existentialists, Marxists, atheists, religionists 
anda host of others exalt humanism in diverse tones. But the humanistic 
outlook of a rationalist is in tune with the scientific temper. 


“Rationalism aims at human excellence by rational pursuits. Thereby 
it does not undermine the importance of creative impulse, imaginative 
insight, observation and intuition. All these instincts found in human 
nature are not at cross purposes but add to the beauty of human life. 
All literary, artistic and moral visions do add to the splendid elevation 
of man's life and culture. They are a part of man's rational spirit. 


I Thus rationalism is a philosophy of life which provides the foundation 
of a secular but harmonious social order in tune with scientific attitude. 
Above all it can add to human happiness and excellence. 
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The Religious Mores of the Tribals of Orissa 


R. N. Das* 


Mores indicate customs and manners of the people. But when we 
speak of religious mores, we confine ourselves to the religious and 
allied customs and manners of the people. Further, the religious mores 
of the tribals confine us to the primitive communities. When we deal 
with the religious mores of the Orissan tribals, we remain within the 
bounds of this State only. Even then the subject remains complicated as 
there are as many as sixty-two officially acknowledged tribes in Orissa. 
Moreover these tribes belong to different race and language stocks 
especially Dravidian and Austro-Asiatic (Mundari). Again, various groups 
with a somewhat mixed culture have developed from these two language 
groups after coming in contact with each other and with the neighbouring 
language groups derived from Sanskrit. These interacting language groups 
of the tribes have shaped their religious mores differently from the 
original group but yet retaining the elements of the main group, adopting 
at the same time some traits of the alien or non-tribal groups. In short, 
to make an assessment of the religious mores of the tribes of Orissa a 
few dominant tribal groups may be taken into consideration though 
casual references can be made to the derived or the broken away 
groups. 


Tribal religion is not preached by any person. It is a reacting 
phenomenon of the primitives to the peculiarities of the environment 
surrounding them. The religious mores of the tribals of Orissa relate to 
their birth, marriage, death, illness, and economic pursuits. The festivities 
derived from these aspects led to the promotion of heterogenous religious 
customs. These customs bring in the pantheon of deities, sacrifices and 
priesthood as is found in the non-tribal societies, but with a difference. 
The religious manners of the tribals depend on the scheduled ways and 
taboos observed by the practitioners of various groups headed by their 
family elders and priests. Tribal groups have separate religious heads 
for the worship of benevolent and malevolent spirits. The benevolent or 
helpful spirits and deities are propitiated during the regular, seasonal 
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and/or definite time bound worships like sowing, harvesting, first eating, 
hunting, and such other operations. But the malevolent spirits and deities 
conceived out of apprehensions are worshipped as and when there is 
need for the same. Ferocious beasts, offending departed ancestral spirits, 
malevolent magic and magicians, the known and unknown harmitul 
deities, etc. are some of the examples which are propitiated by diviners 
at the time of need. The priests and diviners have different rules to 
follow in order to enable them in discharging certain functions for the 
individual, household, and the community. They are paid a certain fixed 
remuneration or so for the duties rendered by them. 


The birth of a child brings joy into the family. But the religious rites 
associated with it in the tribal societies are differently observed. It is 
due to the divergence inherent in sixty-two different communities existing 
in Orissa with somewhat distinct approach to the event although there 
are some points of conformity among them. On this occasion, observance 
of impurity, name giving, taboos, etc. remain the religious norms. The 
Orissan tribes observe impurity periods extending from three to thirty 
days. Even there is a difference in the observance of the same for boys 
and girls. The mother, family, kinsmen, community and even the family 
of the mother also observe it variously. The mother of the Saora child 
is considered impure after child birth and she is made free from it after 
five days soon after a sacrifice is made to the deity of the hearth. After 
this the mother can cook again. The Juang mothers observe it from one 
week to several months at different places. 


Though the date of name-giving ceremony differs from community 
to community, yet the period of impurity is the same for all. The name 
of the child is coined after the name of the father's father or mother's 
mother as per the sex of the child. This custom exhibits faith in the 
rebirth and immortality of the soul with its sex bias. In some cases, the 
names chosen for the new born are restricted to the week days and 
such other natural phenomena. Among the Bondas and the Koyas and 
some other tribes this custom is generally found. The Saoras use thorns 
in the name-giving ceremony. On the thorns the child is made to sit for 
a moment in order to know the ‘amen’. In course of naming a child the 
Saoras draw paintings on the wall which is known as Ajuman. But the 
Gonds make square or rectangular figures in clay on the wall on which 
cowrie shells are fixed. The obverse and reverse fixation of these cowries 
indicates the sex of the child. In some communities like Bondas the 
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maternal uncle or any of his family members take part in naming the 
child. Among the Saoras ‘a special functionary called Kuranmaran 
performs the name giving ceremony. An old woman or the father names 
a Juang child, failing which a Rau-uria does the work. Minor observances 
like ear and nose pricking ceremony are associated with feasts for the 
community. Shaving of the head of the child is intended to enroll him 
in the tribe and example of the same may be found among the Santals. 
The same observances are to be found in the allied tribes of the Santals 
like Saonti, Bhumija, Matya, etc. 


Marriage is the most cherished goal of young hearts in love. The 
marriage rules vary from tribe to tribe. Besides the unscheduled marriages, 
all regular marriage in the tribal world proceeds as per the set rules, 
such as proposing, presenting wine, fixing dates and bride price, etc. In 
these acts the dormitories, the village elders, the parents, and at times 
priests play their part. There are also taboos for the young to select their 
spouses from among their village damsels. At times they employ the 
services of women shamanins as in the case the Saoras, or Dehuri, the 
priest of the community, to decide the date of the marriage as do the 
Bhuinyas. In case of the Juangs the Dehuri blesses the couple when 
they proceed for the marriage dance along with other boys and girls. 
Among the Kondhs marriage is held through dance when the boy and 
girl riding on the shoulders of their matema! uncles join it. Therefrom 
the boy seizes the girl and takes her away home. Usually the function 
of a priest is rarely felt in tribals marriages. The village elders decide 
all the negotiations smoothly where the marriage is held by capture. 
This form is an accepted form of marriage among the tribes though 
other varieties of custom are also seen. The Kondh girl after being 
captured for marriage is forced to wear heavy bangles on her hands 
weighing about thirty to forty pounds and then confined in a house 
without food and under strict vigilance. This custom, at present, has 
almost vanished though the custom of marriage by capture continues. 
These special bangles are kept as family treasure for the next marriage 
in the house. The Juang girl, if she escapes after being captured for 
marriage, remains boycotted by the Juang youths to be married. In 
Bondo marriages several visits are paid by the parties after the youth 
forces a bangle on the wrist of the girl and till both the girl and the boy 
eat in each other's house nothing is settled. The process is a longer one 
and takes months to tighten the nuptial bonds devoid of emotion and 
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tested through endurance. The Santals culminate their marriage by 
applying vermilion on the forehead of the girt at the partition of her hair. 
The boy applies vermilion amidst emotion and excitement of both the 
parties. The Gond marriage is performed around a marriage pillar posted 
under a shed which the couple go round seven times. In tribal societies 
there are widow and divorced woman's marriages. The women enjoy 
equal freedom with men in divorce matters. The processes are curious 
and at times lengthy but acceptable to the parties after being settled by 
the village elders. 


Death is the most heart-rending affair in the family and its importance 
is felt by the village community. Though the death rites differ from tribe 
to tribe, yet there is a similarity in their nature to a great extent. The 
essential items are the disposal of the dead, the purificatory rites, holding 
memorial feasts, final disposal of the bone remains, and raising of 
monuments in commemoration of the dead. There are different ways 
of disposing the corpse depending on the nature of the death. For any 
natural death there are broadly two ways of disposal, i.e. to bury or to 
burn. The Juangs, Kharias, Kondhs, Santals, Saoras, Gonds, Oraons, 
Mundas, etc. burn their dead, but Bhuinyas bury them. After the dead 
are disposed of, the purificatory rites begin. These are performed to 
keep the family, kins, relatives and the communities free from pollution 
which extends from one day to thirty days. The Kondhs, Gadabas and 
Saoras end it in three days whereas the Bhuinyas, Santals and Bondas 
observe the same for ten days. The Kharias observe the period of impurity 
ranging from fifteen to thirty days. Other tribes like the Juangs, Koyas 
and Lodhas end the pollution period in two, eight, and eleven days 
respectively; but the Oraons and the Gadabas get purified after one day. 
Usually memorial feasts are held after the final disposal of bone remains 
at different suitable intervals. But the most striking feature of the death 
rite is the raising of memorial monuments in honour of the dead. The 
Koyas, Bondos, Saoras, Mundas, Gadabas, etc. have the rich tradition of 
erecting stone monuments for the departed. These monuments are 
menhirs, table stones, stone circles, etc. and are variously named in the 
tribal tongue. These are the Gotamela and Angan Gota of the Gadabas. 
Sasandiris of the Mundas, the Guar of the Saoras, Pulkhi of the Oraons, 
Gunvans of the Bondas, Uraskal of the Koyas, the Gatha and Gur of the 
Gonds, etc. The memorials are raised along with various related 
performances utilising the services of priests from the communities 
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Festivals are the real visible objects related to the religious customs 
of any community. These are known as Pandu. Jatra, Parab, Puja, etc. 
by the tribals of Orissa. Among the festivals, the important are the Chaita 
parab, Puspuni, Nuakhai, Asadhi puja, Dassara, Dipavali, Baha, Bali 
Jatra, Akshaya Tritiya, Kedu, hiakar, Saharae, etc. In these festivals 
worships are made to various deities or spirits deified by the tribes. 
These are either performed by individual houses singularly or by the 
community collectively. Usually the deities concerned with these festivals 
are known as Pennu, Bonga, Thakurani, Mai, Deota, etc. All the workshops 
are conducted by the priests, their assistants, women priestesses, diviners, 
head of the family or such other persons adept in the function. They are 
known as Disari, Dehuri, Naiga, Kalo, Jani, Guru, Naya, Gurumai and 
the like. Most of the festivals are essentially economic by nature such 
as collecting, hunting, and agricultural. Besides, there are other festivals 
relating to seasonal, special and borrowed types. The economic festivals 
are observed during particular months of the calendar when various 
operational activities are conducted. Even agricultural festivals are many 
and they are to be performed at various intervals beginning from sowing 
to that of harvesting and first eating. The first eating of beans, mangoes, 
mango kernel, roots, fruits of different varieties, and rice are observed 
ceremonially. The seasonal festivals include Baha, mango blossom eating, 
mahua flower eating, and the like. In the special class of festivals may 
be included Karja and such other sectarian festivals performed by the 
Saoras. Festivals are held in honour of the deities who inflict illness, to 
abate natural calamities, and the spirits of the dead for the protection 
of crops. Borrowed festivals include Dewali, Raja, Gamha-Punei, etc. 
and many other minor and major festivals. Conversion of the tribals 
into Christianity has brought Christmas, Easter and such other festivals 
to their list though the earlier types are sometimes observed as an 
inertia or habit of the old tradition. 


The tribal pantheon are varied and their presence is felt in different 
activities they undertake. Sun worship has dominated their life and the 
Sun has been identified by the tribals as Dharmas, Sing-bonga, Maranburu, 
Dharam-deota, etc. He is considered and respected as the supreme 
deity and all the tribes pay due regard to him. Probably due to the same 
Mahima-Dharma was accepted more among the tribals which camry an 
element of Sun worship in it. The next important deity is the Mother- 
earth and all the tribes worship her in some way or other. The Kondhs 
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may be singled out of the rest for their Meria or Kedu sacrifice in honour 
of this Mother-earth known among them as Tari pennu. The numbers o,f 
tribal gods and goddesses can be classified as village, hill, river, forest 
and household gods and goddesses. It reveals a polymorphic trend 
prevailing in their societies and the Orissan religion owes a lot to their 
worship pattern and godhood. Among the adopted goddesses Kandhuni 
of Suruda, Bauti of Athgarh and many more like Majhighariani, Duarseni, 
Kali, etc. come to our notice. Even the ferocious beasts ‘are deified and 
the instance of Baghiya may be cited in this context. The tribal heroes 
subsequently promoted to godhood may include Rusi-Rusain, Pilchu- 
Burha and Pilchu-Burhi, Tada Penu, etc. These are the ancestors and 
considered as the earliest members of the Juang, Santal and Kondh 
communities respectively. 


The illness and diseases are considered by the tribals to have 
originated from witchcraft of the sorcerers, malevolent spirits of nature, 
dissatisfaction of the ancestors, and the wrath of the deities. Their belief 
in them is so deep-seated that these aspects become an integral part 
of their religion inseparable from their life and lore. Hence elaborate 
functional rites are prescribed for their appeasement and a special class 
of priests like diviners, sorcerers, and shamans are required to conduct 
or officiate in their worship. The Rau-urias of the Juangs, the Disaris of 
the Bondas, and such other persons present in other communities are 
representatives of the same. 


Manner is the behaviour pattern of a people. The tribal manner 
relates to such ways of the primitive communities. But the religious 
manner of the tribes includes the peculiar observances of these people 
manifested in their various religious functions. The Orissan tribes bear 
some of these distinguishing manners. Particularly the Kondh, Bhuinya, 
Saora, Gadaba and Bonda are the outstanding Orissan tribes and the 
religious manners expressed by their community members may be 
referred to here as other tribes have more or less diluted aspects of the 
same by the influence of the neighbouring tribes of Orissa. These manners 
are observed in their taboos, beliefs, gestures, etc. associated with their 
religious functions. The Kondh women observe fast during the Meria 
sacrifice till the arrival of the flesh from the village of performance. The 
Bhunya women keep different seeds in a leaf-cup and water the same 
till they germinate prior to ceremonial transplantation in the field. The 
Koyas plant a Menhir in memory of the dead ancestor over which they 
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place the tail of a bullock sacrificed in hanging position. These are 
unique religious beliefs deeply observed in their religious manners. 
Various taboos are observed by men and women during festive occasions, 
and even prior to it. For instance, it is forbidden to pluck any fruit 
among the Juang, before noon during mango blossom festival. In some 
of the festivals the tribal people are warned by their priests not to have 
sex in order to avoid serious consequences arising out of it which result 
in failure of crops and outbreak of pestilence. Similarly during ceremonial 
hunting operations women are not allowed to come on their way. The 
Saoras when threshing rice at the threshing floor do not speak to any 
person or outsider. On the other hand they gesture people to keep off 
when found approaching the place. There are a number of instances 
which indicate the observance of good and bad omens when the tribals 
set out for marriage negotiation, hunting, and such other functions. 


Another aspect of tribal manner is the strict observance of celibacy 
by the priest on different occasions and their taking food at their home 
alone. The Saora Italmaran fasts till he finishes the painting on the wall 
to cure the illness infecting the inmate of a house. There are certain 
rules for the initiation of the Shaman or Shamanin and generally the 
son, daughter or any near relation is initiated in the profession. The 
dream factor is a dominant one which is believed by the teacher or the 
father shaman as well as the student or the son who is to step into the 
shoes of the former as a successor. In that process it is believed that 
all shamanhood is divinely ordained. The headman of the house also 
serves as a shaman in household affairs and executes different religious 
functions. He is also to go by certain norms such as fasting till the work 
is over, abstain from sex to perform the functions, and so on. The 
priests observe austerity as they have to communicate with the divines, 
spirits of nature and forces of the other world. Thus their role as go- 
between among the mortals and the immortals as well as the ancestral 
spirits is performed properly. 
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Minor Religious Cults of Western Orissa- 
A Study on the Folk Cult of Gramsiri 


S. C. Pandaft* 


Our ancient religious literature which contains countless hymns and 
verses in praise of higher religious systems, seldom refers to the cult 
worship of the masses.’ Because of primitive perception and ignorance 
of the higher aspects of life, emphasis was naturally laid on the practical 
aspects and on the worship of those phenomena which helped the 
masses in their sustenance and development by way of assimilating 
and levelling the factors which suited them most. In fact, in most cases 
religious cults trace their origin to some 'physical aptitude’? and their 
foundations to some ‘inspired founders, be they saints or prophets?. The 
Brahminical revival in the 5th century AD with specific patronisation of 
the Varmnashrama dharma by royal dynasties, even though it reduced 
the simple folk to slavery and misery’, could not stop the worship of 
fairies, spirits, nymphs, yaksas and yaksis, Nagas and Nagis and the 
natural phenomena surrounding trance and ecstasy. In some cases cult 
rites and performances influenced the decaying higher religious orders 
and monastic life began to be shaped accordingly’. The Mahayana sect 
of Buddhism, the various Vaishnavite and Saivite sects of Hinduism, the 
Anglican sect of Christianity and many other sects of higher religious 
orders were moulded with suitable cult rites for popular appeal and 
following®. 


Orissa, being a land of aborigines and tribals, retains the cult worship 
of ancient times with local adaptations and borrowings from the Great 
Tradition of Hinduism’. With the migration and settlement of the 
Brahmans coupled with the kshatriyisation of the tribal ruling families® 
of Orissa, there developed a process of dissimilation even in religious 
practices. This led to the resurgence of ritual cult worship through fairs 
and festivals among the common folk. Aryastava of Khila Harivamsa 
recognised and described the Mother Goddess both as an Aryan as also 
a non-Aryan deity’. She has been addressed as Arya, Narayani, 


* Professor, P. G. Department of History, Sambalpur University, and President, 
N. K. Sahu Institute for Regional Studies, Jyotivihar. 
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Tribhubaneswari, Ratri, etc. and also adorned with epithets in association 
with hills, rivers and caves inhabited by the tribal people like the Pulindas 
and Savaras, the early inhabitants of Orissa!’°. The tradition of worship 
of the Mother Goddess by the tribals continued and even today we find 
localised forms of this worship flourished as cults, eg those of 
Sthambsesvari in Aska (Ganjam) and Western Orissa, Vyaghradevi at 
Kullada (near Bhanjanagar), Ratanei at Kesripali near Kendupatna, 
Kandhuni at Sorda, Narayani at Konkorda, Samalei at Hingilicut, Pita at 
Sambalpur area, Tara Tarini near Purusottampur, Narayani at Bhaleri 
hills near Khallikot, Budhi Thakurani in Berhampur town, Mahuri Katria 
at Kanika, Kuresumi at Nuagada, Bankesvari of Dumala, Bhairavi at 
Mantridi, Suresvari at Sonepur, Pataneswari at Patnagarh, Mahesvari 
and Metakani in Birmaharajpur region, Manikeswari at Bhawanipatna, 
Lankeswari at Junagarh and Vindhyavasini in Paikmala region. The deities 
do not possess in the strict sense any specific iconographic features, 
nor do they appear in Brahminical theology. However, in course of time 
they have been acknowledged as the members of the documented 
theology of the society in whose contact the tribals lived.” 


Westem Orissa comprises the territories which have been variously 
referred to in ancient times as Atavika Rajya’, Mahakantara'® and 
Dandakaranya®. Inhabited by the Janajatis, Adimajatis, Vanavasis, etc. 
the region is still a hilly tract having almost all the known scheduled 
tribes and scheduled castes!’ of Orissa such as the Savaras, Gonds, 
Kondhs, Binjhals, Bhuiyans, Kudas, Khadias, Mundas, Orams, Paps and 
Kurmees, etc. Apart from the popular cult developed around the Nagas, 
the Sun, the tree, Mahima Swami and Natha, there are a host of Goddesses 
as area deities such as Samaleswari in Sambalpur region, Pataneswari 
in Bolangir region, Manikeswari in Bhawanipatna region, Sureswari in 
Sonepur region, Raktambari in Khariar region and Vindhyavasini in 
Padmapur region. These are basically the tutelary deities of the erstwhile 
ruling dynasties and local deities in the form of 'Gramadevi' and 
‘Gruhadevi' such as Mauli, Patneswari, Mangala, Bhairodevi, Bahaltalian, 
Duarsuni, Berapenu, etc. These deities are considered to be the immediate 
protective supernatural guardians of the people to save them from 
epidemics, natural calamities and personal difficulties, to cure them of 
diseases and to ensure fertility of lands and good harvests. The 
worshippers believe that these goddesses are the living embodiments 
of different powers (Sakti) that regulate the universe and ensure peace 
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and prosperity. Such faith and belief are so spontaneous and intrinsic 
that they defy reason and rationality and appear to be inbom traits. The 
way of life of marginal farmers, casual and daily labourers and wage 
eamers very much fit into the framework of the cults and the occult 
practices that have come into being as offshoots of Vajrayana, Sahajayana, 
tantric and yogic practices of Vaishnavism, Saivism in and around Tel 
Valleys!’® as traditional and customary heritage of the people of western 
Orissa. The cult of Nagbachcha is a living testimony to the popularity 
of cults in western Orissa. 


Gramsiri is found to be the most adored deity of the people of the 
ex-states of Bamada, Ganpur and Jaipur comprising the modem districts 
of Sundergarh, Deogarh and Jharsuguda in western Orissa. He is the 
presiding deity in each and every village of this region and worshipped 
along with Ma Bhairo (Bhairabi), Pitabali and Goddess Lakshmi. In 
some cases, depending upon the local religious folklore Bhima, Mauli 
and Barabhai Mallar are also worshipped as Parsvadevatas along with 
Gramasiri. All these gods and goddesses are worshipped in their aniconic 
forms usually made of stones planted at the outskirts of villages under 
a big tree. This pitha is known as Demul. Goddess Lakshmi?’ who is an 
indispensable Parsvadevata of Gramasiri is sometimes represented by 
an elephant made of brass or Salegram made of white transparent 
metal designated as Bhat Parshi’®. It is believed that when the number 
of Bhat Parshi increases there is increase in production also. The 
association of Bhairabi or Bhairo as consort of Gramsiri establishes that 
there are elements of Saivism, Trantricism and the yogini cult in the 
worship of Gramsiri. Furthér, the presence of Bhima (identified with 
Bhima of Mahabharata) not only identifies Gramsiri as Siva but also 
signifies the legend of Siva tilling the land with the help of Bhima. 
Even though the adaptation of gods and goddesses of the Great Tradition 
(Hinduism) is unmistakably visible, the concept of Gramsiri appears to 
be very early. No one is sure about its origin and there is no literature 
which can provide us clues to work out the probable time of its beginning. 
On the other hand, we have grounds to relate it to the primitive faith 
and belief evolving into a cult born out of human propitiation of natural 
elements for their inherent properties and qualities. The priests who 
anoint Gramsiri on special occasions and worship him are from tribal 
clans and whenever there is the establishment of a house or a new 
village, Gramsiri is installed and worshipped with much fun fare?. The 
rites and rituals, bereft of Dhyana and mantras after sastric injunction, 
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are very simple and the offerings on propitiation are associated with 
blood ‘and wine, the most favoured items of tribal communities. However, 
now-a-days three-fold offerings of Satvika, Rajasika and Tamasika in 
nature are made as per the desire of the Sadhakas, and a strict code 
of conduct is observed for purity and sanctity of offerings. For example, 
the oblations to Gramsiri is to be offered on Khajuri patra (date leaves), 
to Bhairo devi on Bela patra and to Bhima on Bhuja patra. There are 
also special 'kosthis' for each of them. The priest (known as Barua or 
Kalo in some places) along with the person who offers oblation observe 
fasting and abstain from activities which might cause impurity till the 
- end of the puja. On special occasions the elders of the village observe 
fasting till the end of the worship. 


It is well said that the basic idea underlying the observance of sacred 
days and festivals is to commemorate certain events that have tremendous 
impact on human life. The followers of Gramsiri express their gratitude 
when they are blessed with a new bom, some social recognition or 
increase in wealth and property and they invoke his benevolent grace 
for the well-being of all by way of ensuring better harvest, good health 
of the domestic animals and security against natural calamities and 
epidemics. Chaita puja or Kath puja=, Bihida puja*, Balen puja®, Nuakhia?® 
are some of the festivals which are observed with pomp and ceremony 
every year on specified days. Such festivals do strengthen the religious 
faith and belief, induce new hopes and aspirations, facilitate social 
interaction and above all relieve monotony that kills the zest of life in 
rural area. 


The cult of Gramsiri is more than a religious faith as it helps in 
creating a healthy and sound social set-up in the rural area. It infuses 
unity among the villagers averting caste distinction during, mass feast 
and congregation where the low and the high jostle together without 
inhibition. Demul or the seat of Gramsini is treated like a village court 
where the disputes in the village and sometimes in the larger interest 
of the villagers planning for developmental activities are discussed and 
finalised. To negate the decision taken at Demul is considered sinful 
and this belief not only keeps harmony among the villagers but also 
restrains them from committing sinful acts like theft, adultery, etc. The 
social implication lies in the upward movement of the down trodden 
and the self-enforcement of a code of conduct helps peaceful co-existence 
among the people. 
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Folk-cults re-affirm the faith and the belief of the commoners in 
natural phenomena and supernatural powers that regulate the universe 
and enrich folklore which is considered to be a precious treasure house 
of human experience through "lived reality’. The fairs and festivals?” 
connected with the observance of folk cults make the people come 
closer and immensely help in diffusing social tension and boredom 
which cause immobility and inaction among the rural populace. Let us 
try for the preservation and continuation of such cults without disturbing 
the folk elements in them. 
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Sri Prasanta Gountia of the village Chinimahul in Jamankira Police Station 
narrated an episode on 12.10.94 involving fantastic movement of Bhat Parshi 
in dark nights. 

The Siva Temple at Jaleswar in Balasore district is known as Langalesvana 
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are found. People believe that while Langalesvana was ploughing the land 
as the bank of river Subarnarekha Bhima him. 
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Folk Religious Worship of South Orissa 


Sarat Chandra* 


The cultural life of South Orissa, like that of the rest of Orissa, rests 
on the bed-rock of religious practices. There are several religio-cultural 
expressions in the region of which just three are included in the paper. 
These are : "Danda Nacha”, "Thakurani Jatra" and "Kothi Shala” 


DANDA NACHA 


Every year during the summer, for about two weeks between the 
months of late Chaitra and early Baisakh, Danda Nacha takes place. 


Danda Nacha literally means the drama of penance. Those who 
take part in it primarily do so because they take a vow to undertake it. 
But basically it is a penance (danda) with a purpose to achieve 
something - a cure, a progeny or anything held important. Hence they 
try to please the deities - Lord Siva and Goddess Kali - through this 
ritualistic fete which takes place over a thirteen-day period. 


It starts in Chaitra, March-April. The opening day ritual takes place 
in the middle of the month and continues until the Meru Sankranti, 
variously known as Visuva Sankranti, Pana Sankranti, etc. Goddess Kali 
is the main deity of worship; but, however, the Siva temple of the village 
is the centre of these activities. All those bound by a pledge - a silent, 
inward pledge known as Sahani - to join the Danda-Nacha party assemble 
at the temple. They all come clad in white linen.’ By the side of the 
temple there is a hall which is called Kamana Ghara or Danda Ghara. 
A priest performs here a Yagna with offerings to the holy fire in 
accompaniment with chanting of mantras. When the Yagna is over, the 
priest offers a sacred thread to each one of them after tying it with a 
knot. The entire party is known as Tera Budhuta; but the chief among 
them is called the Pata Budhuta. On the sacred thread that the chief 
wears there are two knots while on those of all the others there is only 
one. From the moment they wear these threads until they remove them, 
all caste barriers among the Tera Budhuta disappear. They unitedly 


1 


behave like members of one family. Hi 
* Journalist, Bijipur Bada Sahi, Berhampur, Orissa. 
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The inaugural function of Danda Nacha is confined to the native 
village but the following morning they leave in a procession, to the 
beatings of Dho! (a drum-like percussion instrument), Jhanja (cymbal) 
and Mahuri (an instrument akin to Sahanai). The procession of the 
Danda Nacha participants, due to their white apparel being dyed yellow 
ovemight, appears quite colourful. Some hold flags of various hues while 
others carry bunches of peacock feathers. One of them carries a painting 
of Goddess Kali, fixed atop a bamboo pole. The Yagna fire is also 
carried with a torch made of straw, which they call Champa-Bara. It is 
a round-shaped object of about two feet in diameter. The procession 
may move just a few furlongs away from the temple or several kilometers, 
depending upon where the family which might have sought the services 
of the party may be living. The householders seeking the Budhuta's visit 
might also have taken a pledge before the divinity to host the Danda 
Nacha party at least for a day. The procession stops in front of the host's 
house but the musicians go on playing for several minutes longer. The 
pledgers plant some flags and bunches of peacock feathers in the door- 
yard of the house and then depart to select a place of rest, preferably 
a temple premises on the outskirts of the village. 


Even as the mid-day sun blazes, the Danda Nacha party returns to 
the house, instrumental music playing with them all the while. Here 
they hold their entertainment programme called Dhuli Danda usually 
for about three hours. Dhuli Danda literally means "penance on the 
dust". The Tera Budhuta wear just their two-piece yellow dress but no 
make-up. They enact improvisations of some episodes related to 
cultivation, such as, tilling the soil, harvesting, offering a share of the 
harvest to the village deity, etc. They may lie down on the ground to 
create the impression of fields, or may form some sort of a human 
temple in three-tiers. It is a truly simplistic entertainment : a blend in 
various measures of dance, acrobatics, histrionics and humour. Rural 
vocations like farming and weaving are the predominant themes. 


After the Dhuli Danda, the Tera Budhuta proceed to a nearby tank 
for what is known as Pani Danda which means "penance by the water". 
There they first brush their teeth with mango leaves, take a bath and 
with the sands collected from the bottom of the tank form an icon on 
the bank, a Siva Lingam. They worship the Siva Lingam with flowers 
and a sweet drink made of curd, jaggery, banana, etc. Then the Tera 
Budhuta, who have been fasting since the moming, partake of the drink. 
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Throughout this ceremony of Pani Danda the usual accompanying music 
continues, playing at an even pitch. 


Throughout the thirteen-day period they eat but one meal a day, 
simple and strictly vegetarian. The items, apart from the staple item 
rice, are gram dal and curry. While they eat, on plates of leaves laid on 
the ground, the drums keep on playing, for the Tera Budhuta are supposed 
to eat with utmost concentration and no other sound is expected to 
reach their ears when they eat. After their meal they prepare for their 
nightly performance. 


Soon after midnight they take another procession to the host's place. 
Fire play is an important attraction during this procession. A one foot- 
long clay pipe, called a danda, is stuffed with straw: and lighted at the 
front side. Two men of the party, each holding a burning danda, dance 
at the head of the group. From time to time resin powder is thrown on 
the flames, upon which they momentarily flare up like fiery balloons. 
The music is very high pitched, almost deafening. It is an awesome 
nocturnal spectacle. 


When the party reaches the house, the Pata Budhuta performs a 
Special dance with the staff attached to the painting of the Goddess Kali 
tied to his back. It is a brief but extremely vigorous dance, in the Tandava 
style, and the dancer may faint within minutes. This dance ritual is 
known as Prabha, literally "illumination". Then starts the main theatre 
programme, Chadheya Nata, a folk drama with a tribal youth as its 
central character. The man for this role appears with the make-up on. 
He carries a peculiar staff, the sort of staff with which tribals catch 
birds. As he sings and dances, we come to know that his name is 
Chadheya and he makes a livelihood by catching birds. He lives happily 
in his forest abode with his two wives. He has been given a divine 
commandment not to ensnare certain birds dear to Lord Siva. But 
Chadheya one day kills one of these prohibited birds. Punishment for 
this sacrilege follows swiftly. A snake charmer arrives, picks up a quarrel 
with Chadheya and lets loose a snake to kill him. The snake stings him 
and Chadheya falls dead. His wives lament over his dead body and 
pray piteously to Bana Durga, who is a form of Kali. The Goddess, 
moved to pity at the wailings of the sorrow-stricken women, arrives on 
the scene with Lord Siva and brings Chadheya back to life. The story is 
short and simple and the characters few. Most of the diajogues are in 
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the form of songs and ‘the same musical instruments provide 


accompanying music. 


Danda Nacha is prevalent in several parts of Orissa but the treatment 
of the Chadheya Nata theme is not uniform. It is most widespread in 
the Ganjam district of south Orissa where almost every sizeable village 
has a group. More than a hundred such parties exist in this district 
alone and the Chadheya Nata theme paraphrased above forms the plot 
for the midnight theatre of these parties. 


Since this folk drama takes up only abut two hours, some other 
play, on a Puranic theme - not exactly integral to Danda Nacha, is 
presented just to entertain the spectators till the morning. In this second 
play the Tera Budhuta do not take part. A group, generally of the same 
village, accompanies the Danda Nacha party for this drama. However, 
towards its end a character from the Danda Nacha party comes in. 
Known as Binakara, he carries a staff of about two and half feet long 
on which is attached a line of ankle-bells. He holds it in his left hand 
and dances and sings, the ankle-bells of the staff adding to the music. 
He sings hymns in praise of Lord Siva and Kali, and plays for happiness 
to all living beings and harmony on earth. 


Everyday, until Meru Sankranti, the rituals and shows go on, each 
day for a different householder who meets their expenses. 


On the Meru Sankranti day the party returns to their own village. A 
feat of greater penance is undertaken near the Siva temple that day. 
They have as usual their midday Dhuli Danda in front of an interested 
householder of the native village. But soon after this programme an 
awesome ritual takes place at the Kamana Ghara. In this hall a Yagna 
is performed and a structure with three poles - two on either side of the 
Yagna pit and the third one at the top connecting the two - is set up. 
The Yagna takes place for several minutes. After the chanting of 
incantation draws to a close, one member of the Tera Budhuta is made 
to swing on the horizontal pole above, his head downwards and body 
bent at the knee and tied to the pole. As he swings resin powder is 
thrown on the Yagna fire twice or thrice and the momentary rise of 
flames almost touches the face of the man. He is untied in that half- 
conscious state and laid down on the ground, the few drops of blood 
that may be oozing through, his nostrils are wiped away. 
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That night the Chadheya Nata is enacted for the last time. The 
following morning the party goes to the village tank for bathing and as 
they dip themselves in water the Tera Budhuta discard the threads they 
have been wearing since the inaugural day. That marks the finale. 
However, before they disperse they prepare and share a common feast 
in which non-vegetarian dishes are also included. 


THAKURANI JATRA 


Bramhapur in south Orissa becomes a city of joy during the festival 
known as Thakurani Jatra, held every alternate year during summer. Of 
course, weeks of preparation makes the festival possible. In fact, several 
weeks before the real fete, a pillar known as Subha Khunti is fixed in 
the middle of a street called the Desi Behera Street. This is just to 
remind all and sundry that the Thakurani Jatra is forthcoming. 


Then, just before the fete, there is that elaborate ritual in which a 
lot of people assemble before the idol of the Goddess at the shrine. 
Devotional songs are sung; music is played in religious fervour. This 
continues for hours, until a flower decking the deity's head falls down, 
into a wicker basket kept below on the floor for the purpose. When it 
happens, the assembled crowd explodes in joy and great religious fervour, 
as this is regarded as the deity's divine signal for the commencement 
of the festival. 


And so, right then a great procession is launched and the flower 
indicating the blessings of the Goddess is carried in the procession. 
When the procession arrives at the Desi Behera Street, the basket 
containing the holy flower is placed inside a makeshift thatched temple. 
Then on the third day the flower is transferred to a pot and the pot is 
regarded as the Goddess in migration and the pot with the flower inside 
is worshipped as long as the festival lasts. 


What draws the crowds during the festival are larger than life size 
wooden sculptures of some mythological characters and deities. More 
than a dozen attractively-attired sculptures of Sri Ram, Parasuram, Arjun, 
Nagarjun, Lakshman, Kali, Jwalamukhi, Narayan, Kamadhenu, etc., are 
displayed. 


A number of folk dances also add colour to the festival. Among 
these the Bagha Natch (Tiger dance) is the most fascinating. The Bagh 
of Buddhadeb Das Gupta's award winning movie Bagh Bahadur will 
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pale into ifsignificance before a Bagha Nacha artiste of Bramhaput. His 
costumes and make-up make him a class apart; his body is painted in 
yellow varnish with black stripes on il. The dance reflects the stances 
and postures and movement of a tiger. Other folk dances which also 
appear during the festival are the Pilakhai Dahani (translated literally 
it means the ‘child-eating witch') and Chhata Natch (the umbrella dance). 
While the former always is a solo dance the latter at times is performed 
by two people. Changu provides music for both these. 


There is also mass participation in the closing ceremony. The flower 
from the idol of the original shrine is rededicated to the deity. In the 
procession thousands of women, with pots of water on their heads, 
take part in this ritual. 


KOTHI!I SHALA 


Kothi Shala is still another fascinating folk form religious worship of 
south Orissa. Held during the autumn (for 15 days in the later half of 
Aswina), Kothi Shala is widespread in the Ganjam district but it is 
observed mainly by the Bauri community who are considered low caste. 
The deity worshipped is Mangala, a form of Shakti. 


Kothi Shala begins on the day following the new moon day of Aswina 
month, but several days prior to that time the preparation starts. It is 
required to paint the entire outer surface of a wall of the place of 
worship with various figures. Goddess Mangala dominates as Her figure 
is sufficiently large. The other figures are those of Lord Siva, Devi Durga, 
Ram, Hanuman, various forms of Shakti like Tara Tarini, Chandi, 
Bhagavati, Khambeswari, etc. Social themes like washerman and woman, 
milkmaid, etc., are also painted. Figures of some animals like elephant, 
tiger, camel and monkey are also painted. 


In the evening following the new moon day the women folk of the 
community start a procession carrying three terracotta pots on their 
heads. They go to a tank, fill in the pots with water, worship Thakurani 
in a nearby temple, and come back. The pots are placed below the 
painted wall and this marks the beginning of Kothi Shala. In the night, 
most of the communily, men and women, assemble there for a song 
and music session in which only a tribal instrument called Dhana provides 
the music. Generally mythological themes are recited in couplets in a 
question-angwer form. 
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Another feature of KothiShala is that during the day pairs of females 
go about singing in the various villages and localities. People give them 
rice or coins. 


On the full moon day of the same month, the entire community set 
out in a grand procession, with musicians playing music and folk dancers 
dancing processional dance. The three pots with water still in them are 
also taken out in the procession. The procession reaches the same tank 
as that on the opening day. The water of the three pots are emptied 
again into the tank. This marks the end of the Kothi Shala ceremony for 
the year. 


Danda Nacha, Thakurani Jatra and Kothi Shala have certain common 
features. All the three are various forms of Shakti cult. All the three have 
aesthetic and entertaining elements. All the three require sustained 
mass participation, and provide communal harmony. 
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Folk Religious Worship in Wesfern Orissa : 
A Study of Karma Festival 


Chitrasen Pasayat* 


There are two different views on the issue of relationship between 
the tribal people and the caste Hindus in India. Social anthropologists 
and .ethnologists/ethnographers namely Behura and Mahanti (1980), 
Pasayat (1993:26-29), Ghurye (1943), Bose (1941), Vidyarthi and Rai 
(1985), Bailey (1961) and Kosambi (1970) maintain that many cultural 
traditions of Hinduism have organic links with the tribal culture. According 
to these scholars, the tribal people have had continuous contact with 
their neighbouring caste Hindus. This contact goes back, at least to the 
days of the Ramayana and the Mahabharata when the tribal communities 
were referred to as Jana. Ghurye (1943) goes to the extent of saying 
that tribal people are no other than the backward caste Hindus. On the 
other hand, the colonial administrators, Census Commissioners and 
anthropologists such as Risley (1915), O'Malley (1909, 1910), Elwin (1943) 
and Haimendorf (1977) hold the tribal and Hindu traditions to be separate. 
In their view, the tribal people do not have more than casual contacts 
with the caste Hindus. Extensive studies by scholars, however, present 
varied nature of the social realities in India. One cannot rule out the 
existence of isolated tribal people in India, and also of those tribal 
people and caste Hindus who have been living side by side for centuries. 
Hence, it would be unwise to think that there has been no acculturation 
process between the two. In a given empirical situation, there is every 
possibility of coexistence of the tribal as well as the caste characteristics. 
There have been instances of individuals and small tribal groups being 
absorbed within the Hindu caste system in India. From 1872 onwards, 
the successive British Census Commissioners in India noted that 
throughout the country tribal people were being transformed or 
sanskritised into castes (Risley, 1915: 72; Sinha, 1980:6). But some of 
them have also had formed socially and culturally distinct communities 
and thereby independent identities in contrast to their neighbours, the 
caste Hindus (Vidvarthi and Rai, 1985:25). 


* Dalaipada, Sambalpur, Orissa. 
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Our firs assumption in this paper is that in the folk religious wofShip 
in western Orissa, one finds the fusion of the two processes of 
sanskritization and tribalization. The process of sanskritization is intimately 
linked with the process of tribalization. In this context, these two processes 
are contrasting and complementary processes of folk religious worship 
in western Orissa. An element of tribal tradition needs to be transformed 
into a regional caste culture as an essential first step for it to be admitted 
into the greater Hindu society or vice versa. Our second assumption is 
that transformation or change does not necessarily mean addition of 
sanskritic elements and replacement of tribal elements or vice versa; 
rather this means a harmonious coexistence of both tribal as well as 
sanskritic elements in an empirical situation. Significantly, the ratio of 
sanskritic and tribal elements varies from ritual to ritual. Consequently, 
a series of gradual changes are found in the magnitude of Sanskritic 
and tribal characteristics in Sambalpur (Pasayat, 1991). Hinduism in its 
codified form is different from the tribal religion in many respects. For 
our purpose, we have tried to define two ideal levels of cultural systems 
of the tribal people and the caste Hindus in terms of religious worship 
with the help of a set of characteristics as given below: 


TRIBAL HINDU 
1. Uniconical image : Deities do 1. lIconical image : Deities are 
not have definite shape and worshipped in the form of 
size. They are worshipped in anthropomorphic icons. The 
the form of natural objects image is generally sculptured 
mainly as stone and tree. according to the rules of the 
Deities are not represented as Shilpa Shastra. 


anthropomorphic icons, i.e. 
human figure icons. 


2. Operates through sensitive 2. Operates through the 


persons. knowledge of tradition. 

3. Itis a human being, male or 3. Deities appear through image 
female, through which a deity and can be approached by 
appears and can be men. Theologically, the deity 
approached by devotees. is never entirely identified with 
Deities descend generally his/her image. He/she is 
through the professional beyond and above. By 
baruas, ire. spirit possessors. descending into the image, the 
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Regular worship according to 
rules is not compulsory. 
Offerings are made on 
particular occasions. He/she 
may be propitiated according 
to the need at any time, 
whenever there occurs a 
disease or flood or famine or 
any other natural calamity. 


Deities are considered to have 
limited strength or power. They 
can destroy the enemies 
completely. They are of cruel 
nature and tend to be 
dangerous. 


The deities are usually 
worshipped by the tribal or 
non-brahmin priests. 


Both vegetarian and non- 
vegetarian offerings are made 
to the deities. Animals like 
buffalo, goat, cock and chicken 
are usually offered to them. 
The sacrifice occasionally 
retains the idea of human 
sacrifice. 


Deities and associated rituals 
are not universal. 


The shrines are of the rudest 
description. The deities are 
seldom installed in a temple 
called deul. The dwelling place 
of the deity is commonly found 
under a tree or under a 
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deity voluntarily ‘enables 
devotees to approach him/her. 


The real presence of the deity 
in his/her image is ritually 
ascertained by the 
performance of the regular 
puja according to rules. Daily 
offerings are also made. 


There is no limitation to their 
strength; they have all power 
and ability to rule over the 
world. But they show mercy. 


The deities are worshipped 
mostly by the brahmin priests. 


Mainly vegetarian offerings are 
made to the deities excepting 
to the Sakti form of deities such 
as Durga and Kali in the Hindu 
pantheology. 


Universal. 


The deities are installed in the 
temples. Temples are well 
developed institutions in the 
Hindu tradition. 
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10. 


1. 


12. 


thatched hut or a srfiall piece 
of land is marked off by lines 
of stones. 


Popularity of the deity and the 
festival associated with him/ 
her are confined to a village 
or the nearby villages or a 
community over a large area. 
The cult may spread to other 
areas or social groups like 
caste Hindus with the followers 
migrating to these areas. This 
may lead to some 
modifications and changes. 
Local traditions and myths are 
associated with the deities. 
Once the cult comes in contact 
with the larger tradition like 
Hindu tradition, new myths and 
traditions are created and the 
area of popularity increases. 
However, the stories 
associated with the deities 
explain the greatness of this 
cult. 


The tribal people have no 
definite knowledge of 
reckoning time for the special/ 
annual worship/festival 
associated with the deities. A 
festival is celebrated only by 
getting the permission of the 
deity/priest. 


Most deities are cruel in nature 
and tend to be dangerous. They 
are propitiated rather than 
adored. The rituals or festivals 
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10. 


11. 


Popularity of the deity is pan- 
Indian. The Puranas explain 
the greatness of this religious 
tradition. 


The Hindus have developed 
definite knowledge of 
reckoning time for the special 
annual worship/festival 
associated with the deity. 


. Deities are mostly soft-natured. 


They are not only propitiated 
but also adored. 
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in honour of the deities are 
observed because they are 
thought to be responsible for 
curing diseases, ensuring the 
well-being of the children from 
the stage of bearing to the 
stage of rearing, granting 
security in economic activities, 
relieving anxiety and restoring 
hope .and confidence among 
the devotees. Thus special 
sacrifices and rituals are held 
in order to induce them to 
remove the scourge. The rituals 
offered to the deities are not 
an end in themselves; instead 
these are means to achieve an 
end. 


13. Female deities are generally 13. Female deities have their male 
unmarried. consorts. 


14. Deities are considered as living 14. Deities are considered as living 
on the earth. in their heavenly abodes. 


Now, on the basis of the above formulation we will analyse an 
important ritual festival of Sambalpur called Karma. We shall also 
examine our field data by referring to a few other studies conducted 
outside Sambalpur in order to enrich our study. 


Karma is a colourful folk festival celebrated by most of the tribal 
people in central India and western Orissa. It is also prevalent among 
the lower caste Hindus in Sambalpur. Evidently, the available literature 
identified a wider area of celebration of this ritual folk festival. Although 
Karma is observed generally in the month of Bhadrava (August- 
September) or Aswina (September-October), it is celebrated by some 
tribal people at other times of the year also. It may be noted here that 
the tribal people unlike the Hindus have not developed any proper system 
of reckoning with time (Bhaduri, 944:148). For instance, it is principally 
the spring dance of the Gonds, Kols and Baigas of Raipur (Verma, 


226 


Digitized by srujan ka@gmail.com 


1973123). It is called May day festival among the Oraons in“Raigarh of 
Madhya Pradesh, and is celebrated when the rice is ready for planting 
(Guru, 1976: 101). In some tribal societies Karma is observed on the 
bright fortnight of Bhadrava, which corresponds to the date fixed for the 
Hindu festival called Parsva Ekadasi. Yet, this is one of the very few 
tribal festivals for which the tribal people follow a definite time in some 
cases (Bhaduri, 1944:149). Considering the wide prevalence and 
popularity of this ritual festival among the tribal people, it may be 
suggested that Karma is a tribal festival. Its fixed time of observance 
indicates some influence of the Hindu system of celebration of festivals. 


The uniconical image of Karma deity is still maintained by the tribal 
people. The adorable deity of Karma festival is Karmasani. She is not 
worshipped in the form of an idol. In Sambalpur, the deity is represented 
by a branch of Sal (Shorea robusta) tree which is called Karam Dal. It 
may be noted here that Sal does not represent or symbolise Karamsani 
in every tribal society. The Nagesia of Chhatisgarh (Sahay, 1976:99) and 
the Mundas and the Santhals of Chotanagpur (Culshaw, 1939:427-32) 
areas worship Adina Cardifolia on the occasion of Karamsani puja. 
Further, the Oraons of Chotanagpur worship twigs of Kend (Diospyros 
melanoxylon) failing which, those Sinduar (Vitex negundo) plant or a 
Sakhua (Shorea robusta) tree or of the Pial (Buchanania latifolia) shrub 
(Roy, 1915:144-45). It is to be noticed that tree-worship is prevalent 
among the Hindus too, but in case of the tribals identification of a tree 
with a deity is almost fixed. 


It is, thus, clear that Karamsani can be identified with a twig branch 
of different trees in the same tribal group or in the different tribal groups 
in different places. Very likely, this variation is owing to the availability 
of tree and also its economic significance in a particular area. For 
instance, in Sambalpur it is the twig branch of Sal tree which is 
worshipped during Karma puja. Sal was a preponderant species covering 
more than three-fourths of crops in Sambalpur (Senapati and Mahanti, 
1971:3, 75-77). Since forest has been occupying an important place in 
the tribal economy, it may be suggested that Sal, which is abundantly 
found and which has also great economic values, is personified as 
Karamsani. 


This type of personification of a branch as deity is not surprising as 
,trees have always held a special place in the spiritual tradition of India. 
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Indian history and mytHology bear evidence to the fact that trees have 
been associated with various deities and endowed with supernatural 
powers to cure diseases and prevent natural calamities. Similarly, 
Karamsani has been regarded as the deity of vegetation, fertility and 
destiny. People believe that by worshipping Karamsani they would get 
a good crop, the childless would get a child, they would be protected 
from all sorts of diseases, misfortunes, natural calamities and would 
lead a very prosperous, wealthy and happy life. Above all the puja is 
celebrated for general well-being of the people. Thus, the root of this 
festival is to be found in the name Karamsani as the deity of fortune. 


During the actual celebration of this festival the folk priest, called 
jhankar or deheri observes fasting on the fasting day. Some young girls 
and boys also observe fasting and go to the jungle along with the folk 
priest. A Karma tree is identified to cut off a twig branch. The priest 
invokes the deity and begs its pardon for the injury he inflicts on it. 
Then he cuts a branch from the tree. The folk priest follows certain 
norms while selecting a twig branch. The twig should have five or 
seven leaves. It should not have touched the earth or been affected by 
insects. After the selection, the folk priest winds a red or yellow thread 
seven times around the twig. Then the participants bring the twig 
performing songs and dance. The Karma dal is kept in the middle of 
the altar meant for puja. At night, the folk priest starts worshipping the 
branch. The people sit down surrounding the altar with great enthusiasm 
and devotion. Most of them keep vrata. or religious vows.An important 
aspect of Karma Vrata is that it is kept so that the vows or desires are 
fulfilled. In other words, the desired effects come after the celebrations. 


The folk priest offers raw or fried rice, sindur (vermilion), rice beer 
and the blood of a fowl to the deity. The sound of hul huli or ulu ulu, 
a sound of joy made by women with the mouth which emits a shrill 
sound, lends a magical charm to the atmosphere. The folk priest does 
not utter or chant any mantra unlike that in the Hindu rituals. Thus, the 
mode of worship is very simple. Thereafter, the folk priest tells a story 
in the glory of the deity Karamsani. The songs are sung intermittently, 
the dance and madal (one type of drum) provide the rhythm and music. 
Some songs are in praise of Kali, Bhawani, Rudrani and Karamsani, 
which are the terrible aspects of the great Sakti. Some of these songs 
are in Malashree rag which is mainly used in the Tantrik form of worship. 
Very likely, this is due to_sanskritic influence. Folk religious worship in 
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western Orissa appears to have been based on the persistent worship 
of the mother deity in various forms, which has remained an enduring 
feature of folk religion in western Orissa. Since these local cults have 
powerful influence over the local people, in many places they have 
been given a Hindu blessing and incorporated in the regular ritual in 
the guise of the Sakti cult. Undoubtedly, Karamsani also belongs to this 
group. 


The Karma festival ends next day with the ceremonial procession of 
the deity from the place of performance. The Karma dal is taken from 
door to door of every household. It is a mark of expiating them from all 
sins and sufferings and conferment of blessings too. Essentially, this 
practice creates an impact on the people by strengthening their belief 
and devotion to Karamsant. In Sambalpur town the practice of visiting 
of Karamsani to every household does not prevail as it is practically not 
feasible in such a big town. Besides, the low caste Hindus and tribal 
people, who constitute a considerable number of devotees of Karamsani, 
doubt if the deity would get that much amount of respect and honour 
by visiting caste Hindu dominated areas of Sambalpur town. Karma 
puja is observed on other occasions like Puojitia, Bhaijitia and Durga 
puja festivals. Bahma Karma is held in times of crop failure and drought 
which are caused by Bahma, a kind of insect which destroys the crops. 
At this time people collect money from each household and observe 
Karma puja to appease the deity to save their crops which is supposed 
to sustain their life for the next full year. The other type of celebration 
is meant for the release from the mundane suffering, getting offsprings 
and so on. Thus, Karma puja is celebrated in times other than the day 
of Bhadrava Ekadasi in order to get blessings of Karamsani and to 
recover from untold sufferings or miseries. Sometimes, it is observed in 
a grand scale after every three or five years. Karma groups from. nearby 
areas are invited on the occasion to participate in the ritual‘ ceremony 
and dance competition. 


After the ritual part is over, the festival part starts. In keeping with 
the age-old tradition, boys and girls dance together. Kusuna, i.e., the 
rice-beer is extensively used on the occasion. The young boys and girls 
drink, sing and dance collectively till dawn round the Karam dal. This 
is an occasion for merry-makirg for them. It is also a time which provides 
them ample opportunities to know and understand one another. 
Consequently, they are able to select theiz life partners. All these may 
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appear to be obscene to the outsiders. But the meaning and uthderstanding 
of an outsider does not carry any significance for them. However, from 
the social point of view, it is an important occasion to settle marriage 
relationship and to select spouses. In the present time, dancing 
throughout the night is discouraged by the educated people who do not 
want their female members to drink and dance before others. Further, 
the girls who are exposed to education and urban way of life behave 
in a straight manner and do not accept all that is observed in the name 
of tradition and which they think to be undesirable and unnecessary for 
their self-respect. For those who are Christianised but perform Karma 
puja, restrictions are imposed in the matter of dancing, drinking and 
animal sacrifice. 


Notably, to perform the rituals of Karma puja in a nearby Gainpura 
village of Sambalpur town, a brahmin piiest is invited to assist the folk 
priest. Though the folk priest plays the important role in the ritual process 
including animal sacrifice, the brahmin priest only chants some mantras. 
It is a clear indication of sanskritisation. This cannot be taken as an 
exceptional case. In a different case study Singh (1982:99) writes about 
the Korwas who also invite a brahmin priest to tell the myth of the 
Karma puja after the sacrifices are made before the deity by the tribal 
priest. In Sambalpur town also we observed that people have incorporated 
some sanskritised elements in the ritual process of Karma puja. In 
Thelko pada, they have constructed a small temple for the worship of 
Karamsani deity, though notably, worship in a temple is a Hindu idea. 
There is also no restriction on <~aste Hindus to participate in the puja. 
They contribute subscriptions and offer rituals to the deity. Some of 
them do not mind participating in the dance. But the items of ritualistic 
offerings indicate the association of the ritual with a particular class of 
people in the society because of their traditional belief system like 
purity and pollution associated with the items. Generally, the caste Hindus 
offer arua chaul (sun-dried rice), ghee, sindur,, fruit, flowers and milk. 
They do not offer fowl and alcohol which are considered to be highly 
polluting and intrinsically impure. The operative principle which 
stigmatises these food items as impure in the eyes of caste Hindus, is 
clearly the same as that which applies to the people who offer them 
during ritual ceremonies. Theoretically, for caste Hindus ceremonial 
defilement is connected with certain types of animal sacrifice and offering 
of alcohol. In practice, however, the deity who accepts these offerings 
is not considered impure; rather she is adored and revered. 
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Scholars like Vid¢arthi (1969:170), Roy and Roy (1937:341) and Singh 
(1982:106-12) hold the view that Karma festival is borrowed from the 
caste Hindus. Others (Bhadurni, 1944:149) opine that it is essentially 
tribal in origin and over the years, its ritual part is sanskritised to some 
extent. According to Roy and Roy (1937:341) Oraons have adopted this 
festival especially from their lower caste Hindu neighbours. He also 
suggests that Karmu and Dharmu the two characters of the karma myth 
are Hindu deities who have been incorporated into the tribal world. 
Singh (1982:106-12) holds the opinion that the Mundas, the Oraons, the 
Cheros, the Korwas and the Birjias have been performing this festival 
which is of Hindu origin. Dalton (1872) and Elwin (1949:487) also hold 
the similar view about the origin of Karma festival by referring to a 
passage in the Bhavisya Purana. Troisi (1979:141) writes that the Karma 
festival is borrowed by Santhals from their neighbours, but he does not 
identify this neighbouring group. Also, a similar observation is made by 
Orans (1965:38) who opines that Santhals have borrowed this festival 
from Mahatos. In this context, he refers to various heroes of the 
Mahabharata and the Ramayana in Karma songs. Nevertheless, the 
Karma songs of the Gonds translated and published by Hivale and Elwin 
(1935) attest the popularity and significance of Karma among the tribal 
people. These Karma songs were collected from Mandla, Bilaspur, Rewa 
and Baiga chowk of Madhya Pradesh. 


Lack of knowledge about a proper system of reckoning time for the 
Karma festival, absence of idol worship, the sacrifice of animals like 
cock and fowl and libations of rice-beer to the deity and wide popularity 
and prevalence of Karma among the tribal people in particular, etc., 
combinedly prove the fact that the Karma festival has a large amount 
of tribal elements. On the other hand, it could also be argued that 
Karamsani is a tribalised version of a Hindu deity. The tribalization of 
the Hindu deity is necessary because only then she would become 
acceptable to the tribal people. It may be noted here that the caste 
Hindus do not propitiate any deity of fortune (Karma) as such. They do 
not receive any specific deity for fortune too. The Common people believe 
that any deity can change the fortune of a person.,It might have happened 
in the past that when the tribal people came in contact with the caste 
Hindus, they were very likely impressed and influenced by the Hindu 
idea of Karma and Dharmas, i.e., man is pre-destined by birth. Later on, 
they would have conceived this idea and personified it as a deity. 
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In Sambalpur, Karamsani is highly“regarded and widely worshipped 
largely by the tribal people, though caste Hindus are not prohibited 
from propitiating the deity. Karamsani is equated with the Hindu deity 
Durga, the divine mother who is worshipped all over India in one form 
or the other. Bose (1967:202) rightly states though in a different context 
that "Hinduism has grown by the incorporation of many tribal cults, 
until it has become a kind of federation of religious belief and practices". 
In view of this it may be suggested that the caste Hindus, particularly 
the so-called low caste people, who reside in close proximity with the 
tribal people have shared this religious culture of Karma from tribal 
people at one time and have succeeded, to some extent, to sanskritise 
the ritual. In other words, no culture is in a static order or form. It keeps 
adjusting with other neighbouring cultural systems and at one time 
makes fundamenta! changes in order to get acceptance in other cultural 
traditions. Understandably, the co-existence of the tribal people and the 
caste Hindus and their close contact over the centuries have paved the 
way for rapid cultural interaction in Sambalpur. 
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Religion for All Mankind 
(As conceived in Baha-i Faith) 


Jiten Ku. Mishra 


Let us consider the following words of Baha'u'llah, the founder- 
prophet of the Baha'i Faith on the oneness of religions. 


"There can be no doubt whatever that the peoples of the world, of 
whatever race or religion, derive their inspiration from one heavenly 
Source, and are the subjects of one God. The difference between the 
ordinances under which they abide should be attributed to the varying 
requirements and exigencies of the age in which they were revealed. 
All of them, except a few which are the outcome of human perversity, 
were ordained of God, and are a reflection of His will and Purpose". 


The words indicate that fissiparous tendencies which are created 
by religions are due to the additions of the so-called divines after the 
passing away of the founders of the religions proper. 


Baha'u'llah again said : 


"O people of the World! The religion of God is to create love and 
unity; don't make it the cause of enmity and discord". 


He said that the Faith of God is changeless in the present, eternal 
in the past, eternal in the future. 


"If indeed the religions investigate Reality and seek the essential 
truth of their own foundations, they will agree and no difference will be 
found. But inasmuch as religions are submerged in dogmatic imitations, 
forsaking the original foundations, and as imitations differ widely, 
therefore the religions are divergent and antagonistic. These imitations 
may be likened to clouds which obscure the sunrise; but the reality is 
the sun. If the clouds disperse, the Sun of Reality shines upon all and 
no difference of vision will exist. The religions will then agree, for 
fundamentally they are the same", 


However, "religion should unite all hearts and cause wars and disputes 
to vanish from the face of the earth, give birth to spirituality, and bring 
life and light to each heart. If religion becomes a cause of dislike, 
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hatred and division, it were better to be without it, and to withdraw 
from such a religion would be a truly religious act. For it is clear that 
the purpose of a remedy is to cure, but if the remedy should only 
aggravate the complaints it had better be left alone. Any religion which 
is not a cause of love and unity is no religion. All the holy prophets were 
as doctors to the soul: they gave prescriptions for the healing of mankind; 
thus any remedy that causes disease does not come from the great and 
supreme physician". 

The truth is that from age to age God sends His messengers to the 


earth through whom the word of God is diffused and the water of life 
conveyed to humanity to which all the religious scriptures testify. 


The Holy Gita Says : 


"Whenever there is a withering of the Dharma (Justice and 
righteousness) and an uprising of adharma (injustice and 
unrighteousness) on all sides, O Bharata (Arjuna), then I manifest myself. 
For the salvation of the righteous , and the destruction of such as do 
evil, and for the firm establishment of the Dharma, I come into being 
from age to age". 


Although we know and realise from this that all the religions are 
divine in origin yet we continue to admire ourselves and criticise others 
which directly breeds disunity. 


Baha'u'llah said more than a century ago that "the well-being of 
mankind, its peace and security are unattainable unless and until its 
unity is firmly established". 


Therefore, the Baha'i-s have rejected all the ideals which tend to 
damage the interest of unity and peace. The danger of disunity can't be 
endured any more, its consequences are too terrible to contemplate. 
The sooner we realise this, the better it is. 


On realising this, the question arises as to what is the way to unity 
of mankind? The answer is that all peoples should be cast in the fiery 
fumace of the Love of God, so that all their prides, prejudices, superstitions 
and misunderstandings shall be burnt into ashes and the pure metal 
may be melted, and then that molten substance should be recast in the 
mould of universal faith. This is exactly what Baha'u'llah says : 


"That which the Lord hath ordained as the sovereign remedy and 
mightiest instrument for the healing of all the world is the union of al! 
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its peoples in one universal Cause, one common Faith. This can in no 
wise be achieved except through the power of a skilled, an all-powerful 
and inspired physician". 


Now, what is that world religion ? Should it be a Faith which could 
embrace and consummate the purpose of all other Faiths ? Should it 
have rational and logical principles? Should it be founded by such a 
Noble Person whose advent was already foretold by all the messengers 
of the past? 1 think the answer should be yes. 


I strongly believe that "Such a vision unfolds in the writings of 
Baha'u'llah, the nineteenth century prophetic figure whose growing 
influence is the most remarkable development of contemporary religious 
history. Born in Persia, November 12, 1817, Baha'u'llah began at the age 
of 27 an undertaking that has gradually captured the imagination and 
loyalty of several million people from virtually every race, culture, class, 
and nation on earth. The phenomenon is one that has no reference 
points in the contemporary world, but is associated rather with climatic 
changes of direction in the collective past of the human race. For 
Baha'u'llah claimed to be no less than the Messenger of God to the age 
of human maturity, the Bearer of a Divine Revelation that fulfils the 
promises made in earlier religions, and that will generate the spiritual 
nerves and sinews for the unification of the peoples of the world". 


* * * 


Baha'u'llah said that a new covenant was existing between God and 
humankind which was at the heart of His prescription for living. 


"The distinguishing feature of humanity's coming of age is that, for 
the first time in its history, the entire human race is consciously involved, 
however dimly, in the awareness of its own oneness and of the earth 
as a single homeland. This awakening opens the way to a new relationship 
between God and humankind. As the peoples of the world embrace the 
spiritual authority inherent in the guidance of the Revelation of God for 
this age, Baha'u'llah said, they will find in themselves a moral 
empowerment which human effort alone has proven incapable of 
generating. "A new race of men" will emerge as the result of this 
relationship, and the work of building a global civilization will begin. 
The mission of the Baha'i community was to demonstrate the efficacy 
of this Covenant in healing the ills that divide the human race". 
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"The oneness of humanity is the leitmotif ‘of the age now opening, 
the standard against which must be tested all proposals for the betterment 
of humanity. There is, Baha'u'llah insists, but one human race; inherited 
notions that a particular racial or ethnic group is in some way superior 
to the rest of humanity are without foundation. Similarly, since all of the 
Messengers of God have served as agents of the one Divine Will, their 
revelations are the collective legacy of the entire human race; each 
person on earth is a legitimate heir of the whole of that spiritual tradition. 
Persistence in prejudices of any kind is both damaging to the interests 
of society and a violation of the Will of God for our age". 


"The experience of the Baha'i community may be seen as an example 
of this enlarging unity. It is a community of some five to six million 
people drawn from many nations, cultures, classes and creeds, engaged 
in a wide range of activities serving the spiritual, social and economic 
needs of the peoples of many lands. It is a single social organism, 
representative of the diversity of the human family, conducting its affairs 
through a system of commonly accepted consultative principles, and 
cherishing equally all the great outpourings of divine guidance in human 
history. Its existence is yet another convincing proof of the practicality 
of its Founder's vision of a united world, another evidence that humanity 
can live as one global society, equal to whatever challenges its coming 
of age may entail. If the Baha'i experience can contribute in whatever 
measure to reinforcing hope in the unity of the human race, we are 
happy to offer it as a model for study”. 


We convey to you not only a vision in words : 


"We summon the power of deeds of faith and sacrifice; we convey 
the anxious plea of our coreligionists everywhere for peace and unity. 
We join with all: who are the victims of aggression, all whose devotion 
to principles of peace and world order promotes the ennobling purposes 
for which humanity was called into being by an all-loving Creator". 


"Whether peace is to be reached only after unimaginable horrors 
precipitated by humanity's stubborn clinging to old patterns of behaviour, 
or is to be embraced now by an act of consultative will, is the choice 
before all who inhabit the earth". 


But world peace is not only possible but inevitable. 
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Baha'u'llah said that "The time must come when the imperative 
necessity for the holding of a vast, an all-embracing assemblage of men 
will be universally realized. The rulers and kings of the earth must 
needs attend it, and, participating in its deliberations, must consider 
such ways and means as will lay the foundations of the world's Great 
Peace amongst men". 


“Among two measures which the Baha'i community advocates as 
contributions to world unity are a federation of nations, an international 
auxiliary language, the coordination of the world's economy, a universal 
system of education, a code of human rights for all peoples, as integrated 
mechanism for global communication, and a universal system of currency, 
weights and measures. 


Believing that the United Nations represents a major effort in the 
unification of the planet, Baha'i-s have supported its work in every way 
possible. The Bahai International Community is accredited in consultative 
status with the United Nations Economic and Social Council (ECOSOC) 
and with the United Nations Children's Fund (UNICEF). The Community's 
offices in New York and Geneva and Baha'i-s in many lands regularly 
participate in conferences, congresses, and seminars concerned with 
the socio-economic life of our planet". 


± * * 
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Role of Mahima Dharma in Promoting 
Human Resource Development 


Radha Shyam Patra* 


In India religion is a rational synthesis which goes on gathering into 
itself new conceptions as Philosophy progresses. It has embraced all - 
the cosmos - including the sceptic, the non-believer - the believer, the 
free thinker - the rationalist, the materialist and the hedonist. Religion 
is a way of life in our country in search of truth, reality and spirit. 


“Mahima Dharma” is one of the cults of the eternal “Sanatan Dharma” 
in search of Truth, Peace; Love, Non-violence and Righteous conduct. 
The essence of ‘‘Mahima Dharma’’ is the concept of purified 
“Brahamabada” in Indian Theism. Biswanath Baba’s life long contribution 
has established the uniqueness of the Mahima Cult as an unalloyed 
non-dualistic Philosophy in everybody’s day to day life. Prior to emergence 
of Biswanath Baba, there was a poet disciple born blind in an Adivasi 
family in a remote village in the erstwhile Rairakhole Gadajat who was 
initiated into the Mahima religion by Mahima Swami on His self willed 
appearance, contrary to the established practice of the Shisya going in 
search of the Guru. He is the Guru Mahima Swami who remains the 
one and the only Guru in the Mahima Religion. 


The Mahima Dharma is a revivalism of the Vedantic thought and 
practice in the 19th century. Therefore, the Mahima Dharma though 
regarded as the latest faith in the world of religion is as old as the pre- 
historic Vedantic times. The Dharma is scientific in approach and 
humanistic in its considerations. lt does not recognise multiplicity of 
caste, religion, ido! worship, colour etc. It upholds the oneness of Guru 
Mahima Swami and of a world order as an integrated whole. It is now 
a living religious order consisting of the lay disciples, Fakodias, Apara 
Sanyasis and Para-Sanyasis amidst, great austerity and sacrifice. They 
live in harmony with nature constantly praying for the welfare of all 
creations and “‘Jagat”’ and “‘Bhagata”. 


Now let us discuss the objectives to be achieved in different situations 
through Mahima Dharma. They are : 


* Divisional Engineer, Telecom, Orissa Telecom Circle, Bhubaneswar-751 001 
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Realisation of one-ness with the Almighty through Niskama Karma, 
pure bhakti and Brahmajnana. 


Develop length and breadth of outlook to the peak value of mental 
horizon. 

Foster cordiality amongst mankind. 

Removal of egoism, pride, supremacy on wealth, caste, colour etc. 
Generate purity and create one-ness with nature. 

Enable the individual to live with “Brahma” within and without. 
Develop one-ness with all creations, animate and inanimate. 


Generate the feelings that ‘‘Mahima Alekha”’ is the one creator, one 
protector and one Ultimate Rest in thought, speech and action. 


Encourage one to say one’s prayer for one self and the cosmos, at 
least twice a day in the Pratah and Sayam Brahmamuhurta as 


prescribed. 

Avoid communalism and seperatism. 

Avoid extravagance and showiness. 

Build up direct approach with the one Saviour for health. 
Develop purity of body, mind and soul. 

Help in securing identity with ‘“‘Param Brahma”. 

Works for purity of environment. 

Observe equality between man and woman. 
Experiencing Shanti, Shila, Daya and Kshyama. 

Develop habits of self control and celibacy throughout life. 
Realise “Jagat” as “Brahma maya”. 

Gets the “Jagat” reflected in one-self. 

Develop expansion of one-self to be reflected in. others. 
Reduce egoistic pride, fatal to one-self. 


Make the body, mind & other organs pure through surrender to the 
One Prabhu. 


Develop “Brahma Samarpana” and “Brahma Bhakti”. 
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Before discussing the points above, let us analyse what is ‘‘Mahima 
Dharma”. The only goal is to establish Satya Dharma through its language, 
literature, expression and exercise. The entire world of Mahima Devotees 
believe in one Prabhu, one Mahima Dharma and Mahima Samaj. All 
creations are one Mahima Alekha, Arupa, Antaryami, Anama, Sat-chit- 
Anand. He is Ajonisambhuta. 


The human beings are one. They can at best be divided into two, 
the male and female. There can not be further sub-divisions on caste, 
creed, religion, colour which are man-made. Mahima Dharma is a strong 
element in the integration of the human society. The one-ness amongst 
the human beings results in not only National Integration but also 
integrated man-kind, internationally. 


Let us discuss man, human, its values and as a whole "Human 
Values”, which are of five needs with five basic values. The needs are : 
Words, Actions, Thoughts, Character and Heart. The basic values are : 
Truth, Peace, Love, Non-violence and Righteous conduct. 


To establish the Human Values, the words must tend to truth, action 
to non-violence, thoughts to peace, character to Righteous conduct and 
heart to love, which are the essence of ‘“‘Mahima Dharma” in the form 
of Human Values as the basic needs of the human being. To go deep 
into this, we are to analyse each component of its five basic values. 
Unless a person knows the atomic structure and its five basic reaction 
of truth, peace, love, non-violence and righteous conduct, one can not 
implement it in him or her rather than in the society as a whole. 


“Mahima Dharma” is the media for the purpose. 


Man is endowed with excellent brain power as compared to other 
life forms. The poser has enabled him to conquer nature to a very large 
extent. To-day he doles in material aspects of life; but ‘his soul remains 
ever restless, why this contradiction ? Great thinkers, Philosophers, Saints, 
right from the hoary past to this day have gone through this question 
and have come up with different answers. The concept of “Almighty” 
was created for this purpose. Different religions at different places and 
at different slots of time grew and found out this concept. Religious 
doctrines soon followed it and agreed on certain fundamental and 
universal human values. Then what are these values ? How can we 
excel in them ? 
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Before dwelling on these questions, some other questions arise. 
What is. the relevance of Human Values in this mundane world whe’ 
money has more power ? Why should a hungry man bother abou: 
human values instead of his bread which is essential to keep his body 
and soul together. 


In India, we have and had many great thinkers, preachers and saints 
from the time memorial to the present era. Despite what they said and 
did we by and large lack qualities and strength of character. We have 
our materialistic progress; but at the same time we should not forget 
basic Human Values. Both should go hand in hand like tongue between 
teeth; so that we avoid the fate of the West which is reeling under 
spiritual poverty and looking to the East for a way out. 


There are as pointed out earlier five basic Human Values. They are : 
Truth, Righteous conduct, Peace, Love and Non-violence. 


The overall human personality is built on five domains or levels. 
The first one and the most visible is the ‘“‘Physical”’. A human being is 
a term described to a specific form of physical structure which is the 
first domain of personality. The second one is “‘Intellectual” which 
distinguishes the man from the animals. The third one is ‘“‘Plethora of 
emotion” - having within us likes and dislikes, attachment and 
detachments, satisfactions and disappointments etc. We often get tossed 
between the two extraneous emotions. The fourth one is “‘Psychic” 
which is the most fascinating. Human psychic is the life energy within 
us by which man gives and receives love. It is the source from where 
spread of energy within human system takes place and answers the 
fundamental question. We often say, ‘1 love so and so”. The question 
that arises is what is ‘me’ who loves what is in others. The body, the 
intellect and the emotions do not stand this test. It is the “Psychic” 
which is termed as soul and the Divine within each human being. The 
man identifies himself with the both animate and inanimate, be it 
plants, birds, animals or even non-living things. This is the most scientific 
level of awareness when the inherent energy becomes the basic of all - 
our observations and actions. These are derived from the five domains 
of human personality. 


Physical Righteous conduct 
Inteliectual Truth 
Emotional Peace 
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Psychic Love 
Spiritual Non-violence 


The five values thus embody the essence of human education and 
justify the very purpose of life. The integrated system of education caters 
to the physical and intellectual aspects of human personality neglecting 
the rest. 


Let us analyse the components of all five basic values : 


Truth : The life principle within each of us is Truth, which is Universal 
and unique. It is the soul of human being. The other components are : 
curiosity, study of one-self, discrimination, respect for all religions. It is 
a universal truth that every human being is equal in all aspects irrespective 
of colour, size and facial expressions. 


Therefore let us take to the road of truth and enter into a blissful 
state of mind because this road leads to self and hence realisation of 
Almighty. 


Righteous Conduct :Truth in action is the ‘“‘Righteous conduct”. The 
action takes place in the physical domain and behind each action there 
is a thought. If this thought derives sustenance from the human will 
rather than desire, the resultant action will be righteous conduct. In 
other words being truthful in thought, action and speech at all times 
and under all circumstances, it is righteous conduct. Right thinking, 
right action and right speech are the doctrine of “Karma’’ of three other 
laws. They are : Law of action and reaction, law of compensation and 
law of retribution. All the above three laws form a grand law namely 
“Law of Causation”. The components of Righteous conduct are 
cleanliness, Hygienic living, dignity of labour, proper utilisation of time, 
honesty, prudence, service to others, faithfulness, self sacrifice. 


Peace : Peace is the end product of all human endeavour. It is only 
when there is emotional equilibrium one experiences peace. The 
components of peace are : Freedom from six sins, cultivation of siX 
virtues, discipline, purity, endurance, integrity, self-control, self respect, 
awareness of dignity of individual, concentration and meditation. 


Love : The psychic domain of the human system is the source of love. 

Love is not merely an emotion. It is the form of energy which each 

individual transmits and receives every moment. Life becomes simpler 
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wid more enjoyable when one experiences ‘“‘Love is selflessness” and 
it lives by ‘“‘giving and forgiving’”’ but not by ‘“‘getting and forgetting”. The 
other components of love are : sincerity, kindness to animals, sympathy, 
friendship, devotion, tolerance and humanism. 


Non-Violence : Non-violence is the zenith of human achievement and 
perfection. It is the spiritual domain of existence. One experiences the 
essential one-ness and unity of all creations. Non-violence means non- 
hurting, amity, harmony and understanding, in the context of plants and 
animals. The other components are : kindness, courtesy, good manners, 
compassion, universal love, common goal, social service, social justice 
and many others. 


The above basic values and domains have got the vital role to play 
in the different strata of the society like students, teachers, parents, 
media, administration and on many others; for which it has got methods. 
Let us briefly discuss the methods of developing excellence in human 
values : Human beings own resources which are managed to develop 
excellence in human values in : 


e Management of Thoughts 
e Management of Breath 
e Management of Time 


One should try to diminish and then eliminate untruthful, evil and violent 
thoughts through “‘silent sitting” (manasika sharan) which helps to : 


e Calm agitation 

e Conserve energy 

e Develop concentration 

e Keep balance or poise 

e Develop Comprehensions 

e Improve problem-solving capacity 
e Foster peace 

e Develop intuition. 


Breathing management is a tool for management of thoughts, which 
can be achieved by: 
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e Music rhythm 
e Chanting holy words 
e Silent sitting 


Time Management is the management of commitments and deeds 
at a particular moment. This can be achieved by proper utilisation of 24 
hours of the day by Karma, Yoga, concentration and surrender to the 
Almighty Lord in addition to the proper utilisation of time for basic 
needs, like sleep, personal hygiene and leisure. 


Conclusion 


Man is at cross roads. Although he enjoys material benefits and 
comforts of modern day world, he is restless and unhappy. One of the 
many directions is a turning point towards excellence and peace. The 
name of the Highway is “Education in human Values”. 


We have discussed in brief the five basic Human Values and their 
impact on different strata of society. We have also discussed the ways 
and means to develop Human Values in any individual. What is a Society ? 
It is an amalgamation of different individuals with a common purpose 
and for a common goal. If each individual learns the Human Values in 
him, the whole society will be improved. 


These are the thoughts and teachings of ‘‘Mahima Dharma”. 


Let us, therefore, start doing “‘Silent Sitting’’. Let our watch-world 
be “Introspection and Self improvement” and there-by there will be 
impact on social changes. Let each of us improve ourselves and imbibe 
excellence in Human Values. 


“Sarbe bhabantu sukhinah 

Sarbe Shantu Niramaya 

Sarbe Bhadrani Pashyantu 

Maa Kaschit Dukha Bhak Bhabet” 


Shantih ! Shantih ! Shantih ! 
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